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 Abstract 
This thesis sets out to record, analyze, and assess modern Sudanese literature within 
its historical, cultural, and political context. It highlights the diversity and 
distinctiveness of that literature, the wide range of its themes, and the resilience and 
complex background of its major practitioners. A principal preoccupation of the 
study, however, is to point out the various challenges this literature, its universality 
and appeal notwithstanding, poses to translators. The close and intimate connection 
between its bold and vibrant colloquial expressions and the cultural and geographical 
environment in which these expressions are entrenched makes the task of the 
translator, especially one translating into a somewhat “remote” language like English, 
fraught with difficulty, at times unachievable. The near impossibility of rendering 
such expressions, proverbs, allusions to religious texts, and metaphors into English is 
illustrated in many examples. Paradoxically, such inadequacies and challenges, 
analysed from a semantic and syntactical perspective and investing in translation 
theory, point to a remarkable resilience and inventiveness of the translators involved 
as well as to the importance of translation in acting as a bridge between cultures.  
This thesis is structured in three parts. Part One examines the historical, cultural, social, 
political, religious, and linguistic factors that went into the making of modern Sudanese 
literature. Using postcolonial theory, it explores in some depth Sudanese cultural 
identity and self-identification as expressed in and partly shaped by the evolving 
literature. That body of written, and, in part, oral expression, was traditionally nourished 
by the two main streams of Arab and African cultures, but was steadily enriched under 
British occupation by exposure to Western, and principally English, literature and 
literary criteria as well as by a modern system of education. The study highlights what it 
claims to be highly distinctive and indeed unique features of Sudanese literature, 
reflecting the many-sidedness and complexity of its country, itself being a huge melting 
pot, whose very existence has been severely tested in more recent times. 
  Part Two of the study offers a critical survey of Sudanese literature, examining its two 
main genres, poetry and fiction, and its evolution over three major literary periods, the 
Neoclassical, the Romantic and the Social Realist. The contributions made by literary 
movements or groups established and led by some prominent cultural and national 
figures and in which belles-lettres and patriotism were interwoven are also highlighted 
and assessed. This part elaborates on the dynamic which saw modern Sudanese writers 
interacting with influences from Western literature and investing in new literary genres 
while maintaining links with and creatively building on traditional and modern Arabic 
literature, itself evolving under various influences and requirements from without each 
country and within.  
Part Three focuses on Sudanese literature in English translation through a close 
analysis of representative texts with a view to illustrating and addressing specific 
problems and challenges associated with the task of translation. The samples are drawn 
from the literary genres and texts discussed in Part Two and are reflective of the 
themes tackled in the first two parts, thus emphasising the coherence and unity of the 
study. The methodology used involves applying theories of translation but also invests 
in insights gained from interviews conducted with some of the writers and translators 
discussed in the study as well as from feedback provided by ten native speaker 
informants.  Taking into consideration the hybrid nature of modern Sudanese Literature 
and the cultural and linguistic diversity of its context, many difficulties are highlighted 
along with the range of strategies used by translators to address them. 
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       Introduction 
This work endeavours to survey, showcase, and critique modern Sudanese literature 
emphasising its diversity and versatility within its cultural and political context and 
highlighting the various challenges its translation into another language, in this instance 
English, poses to translators. A wide range of literary works from poetry, the novel, the short 
story, folktales and popular ballads are selected for analysis. Theories of translation and 
postcolonial literary criticism are invested in with a view to illuminating various aspects of 
the works under analysis as well as to relate the study, specific as it is, to other postcolonial 
literatures, with the role of literature in the formation of national identity being a major 
question, theme and preoccupation of this thesis.  
 
Little is known of Sudanese literature in the West. The first attempt to collect representative 
samples of Sudanese literature in English translation was made by ‘Uthman Ḥassan Ah mad 
and Constance Berkley, in 1981. During his term of office as Cultural Counsellor of the 
Sudan in Washington, Ah mad  compiled and edited a series of Sudanese publications. Among 
them was an anthology of Sudanese poetry which comprised translations of seventeen poems 
by northern poets, and twelve poems written in English by southern and northern poets. 
Ah mad  also collected and edited an anthology of sixteen short stories, ten of which were 
translated from Arabic and four were written in English. Determined and indefatigable and 
with a sense of a mission, he also edited a collection of Dinka songs and Sudanese folktales, 
along with a bibliography of documentary and educational films on the Sudan.  
 
Sudanese folktales somehow stood a better chance of being recorded, albeit in a small part, 
than poetry and novels. The first booklet of Sudanese folktales contained eight tales. 
‘Abdullah al- Tayyib’s most popular book, Alah aji, which comprised twenty-one tales, came 
out in Arabic in 1978. A 1978 collection of folk stories from northern and central Sudan by 
Al-Shahi and F.C.T. Moor appeared as one volume in the series Oxford Library of African 
Literature. Another collection by Jamal Mohammad Ahmad contained fourteen tales. In 1998, 
the celebrated Denys Johnson-Davies produced his Tales from Sudan, which contained six 
stories he translated as part of a major contribution he was making towards securing a 
foothold for Sudanese and more generally modern Arabic literature in the English-speaking 
world. 
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The present study seeks to ally itself to that endeavour. While critically recording and 
assessing representative works from a variety of literary genres, it hopes to make available to 
scholars and non-Arabic speakers a useful reference or introduction to Sudanese literature, 
opening a window and a bridge benefiting to both cultures. The study perhaps acquires a 
special immediacy and poignancy in view of the current political and national crises in which 
the Sudanese people find themselves. This, however, remains an aspect or an aspiration 
somewhat extraneous to the academic aims and methods of this study. 
The thesis is structured in three parts: Part One examines the historical, cultural, social, 
political, religious and linguistic factors that contributed to the creation and development of 
modern Sudanese literature. It explores in some depth Sudanese self-identification and 
nationalism and the role of literature in the crystallisation and development of Sudanese 
identity as well as its role in the national and cultural resistance to foreign occupation using 
works by Sudanese writers such as Francis Deng’s book, Dynamics of Identification (1973), 
as a theoretical framework. A case for the uniqueness of Sudanese literature in relation to both 
Arabic and African literary traditions and models is made.  
Part Two of the study offers a critical survey of Sudanese literature, examining its two main 
genres, poetry and fiction, and its evolution over three major literary periods, the 
Neoclassical, the Romantic and the Social Realist. The contributions made by literary 
movements or groups established and led by some prominent cultural and national figures and 
in which belles-lettres and patriotism were interwoven are also highlighted and assessed. This 
part explores the dynamic which saw modern Sudanese writers interacting with influences 
from Western literature and investing in new literary genres while maintaining links with and 
creatively building on traditional and modern Arabic literature, itself evolving under various 
influences and requirements from without and within.  
Part Three focuses on Sudanese literature in English translation through a close semantic and 
syntactical analysis of representative texts with a view to illustrating and addressing specific 
problems and challenges associated with translation. The samples are drawn from various 
literary genres reflective of the themes tackled by the study. The methodology used in 
analysing the various genres involves applying theories of translation and benefiting from 
insights provided by writers and translators interviewed as well as feedback from ten native 
speaker informants who have read and reflected on the texts provided. This Part of the thesis 
avoids assessing the theories or passing judgement on the literary samples; rather, it aims at 
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applying the theories of meaning, equivalence and limits of translatability to discuss both 
linguistic and cultural untranslatability. The feedback thus contributes to the analysis. Taking 
into consideration the hybrid nature of modern Sudanese Literature and the cultural and 
linguistic diversity of its context, as well as the different levels of the ‘ammiyyah or 
vernacular Arabic in the Sudan, many difficulties are highlighted along with the range of 
strategies used by translators to address them. 
 
This work has invested in a huge body of sources in both Arabic and English. Admittedly, it 
has been restricted by some constraints, one of which has been the relative lack of translated 
material. The lack of critical studies adds to the many difficulties encountered, as traditional 
Sudanese literature is basically an oral literature, which, however, should provide 
opportunities to shed light on little known texts and their contribution to the cultural mosaic 
and multiple identity of the country. Apart from the primary sources, namely the literary texts 
themselves, the main sources for this study were unpublished material and documents in the 
Sudan Central Archives of Khartoum, the Public Records Office in London, and the Sudan 
Archives in the Palace Green Library in Durham, the main library of Durham University and 
the library of the School of Oriental and African Studies, London. During the author’s three 
visits in April 2006 and her somewhat more recent visit on 14th August 2007 to the main 
library of Durham University and the Sudan Archives at Durham’s Palace Green Library, she 
accessed some of the Intelligence Reports and Reports on the Administration and Condition in 
the Sudan which the Governor-General produced every year during the Condominium era. 
She has also consulted Richard Hill’s Hand-list of Arabic Manuscripts for the Mahaddiya 
manuscripts. With the exception of books written by members of the British administration in 
the Sudan and its Intelligence Reports and memoranda, most of the sources are Arabic books 
and articles in journals by Sudanese and Arab historians and writers, archival material 
available in the library of the Faculty of Arts at Khartoum University, articles written by 
Sudanese and non-Sudanese authors in  تﺎﻧوﺪﻣ و ﻞﺋﺎﺳر ﻲﻓ نادﻮﺴﻟا  [Sudan Notes and Records 
(SNR)] and the Sudan Library at Khartoum University. A considerable amount of 
unpublished material, particularly poetry, has been collected in the process. It is hoped that an 
annotated anthology of selected Sudanese literary masterpieces in English translation can be 
produced at a later stage.  
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Part One 
 
Modern Sudanese writers, this thesis argues, have produced a rich and wide range of poetry 
and fiction reflecting the hybrid nature of the Sudan, which combines Arab, African and 
Bedouin traditions with Nile, desert and tropical cultures and Islamic, Christian, and Pagan 
beliefs. This admixture gives Sudanese literature its uniqueness and distinctiveness, but also 
its relative intractability given the widespread illiteracy and limited publication and 
documentation in a country the size of the Sudan. It is the largest country in Africa with an 
area of one million (1,000,000) square miles, and it is ethnically and linguistically a 
heterogeneous country, densely populated by Arabs, Nilotics (Shaigiyyah, G‘aaliyyin etc), 
Nubians, Baja, Furs and more than 500 other tribes who speak about 150 languages. Such 
racial diversities and richness of culture will definitely result in a unique body of literature, 
which is Arab and African at the same time.  
Many events have had a formative impact on modern Sudanese literature: the Afro-Arab 
conflict, the conflict between the north and the south, the British occupation, the 
Condominium rule (Anglo-Egyptian rule), the Mahdist Revolution and the various political 
and military upheavals since independence. An understanding of the complex matrix in 
which Sudanese culture developed is essential for a more mature understanding of Sudanese 
literature and its role in helping to shape the Sudanese people’s identity, anxieties, and 
aspirations.  
Modern Sudanese writers have produced a rich and wide range of poetry and fiction. The 
selected works in Part Three aim to reflect the hybrid nature of the Sudan, which combines 
Arab, African and Bedouin traditions with the Nile, desert and tropical cultures, and Islamic, 
Christian and Pagan beliefs. This admixture gives Sudanese literature its uniqueness. They 
represent the early modern and modern eras, and the trends in Sudanese literature, and reflect 
its distinctiveness. Much Sudanese prose and poetry was translated by Sudanese academics, 
some by Arabists in the West. There were also representative works written in English by 
educated southerners and some northerners. Some of the authors of the literary works made 
their own English translations of their works. Such exploration and research is obviously a 
difficult and laborious task given the lack of publication and proper documentation in a 
country the size of the Sudan.  
This work is also restricted by constraints of space and the availability of the translated 
material. Given the total corpus of Sudanese literature, there is little Sudanese Literature in 
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English but, even so, there is too much to collect in one volume. I have tried my best to make 
this volume representative of all eras and trends in Sudanese literature. Before presenting an 
account of Sudanese literature, I begin with an account of the identity profile of the Sudanese 
people. 
 
1. A Profile of the Sudan and Sudanese People (Unity in Diversity): 
Sudan is a vast and complex country. Its geography and demography, and its linguistic and 
religious situation, give rise to its unique profile; unity in diversity. It is the largest country in 
Africa and includes a large part of the African Sub-Sahara. It is located in the northeast of the 
African continent, and is separated from Arabia by the Red Sea. It has borders with nine other 
countries including Egypt and Libya and it stretches into the heart of Africa. The River Nile 
links it to Ethiopia and Uganda to the south and to Egypt to the north. As the biggest country 
in Africa, one million square miles, it is a land of great geographical variety. It is situated 
entirely in a tropical zone and is divided into three general climatic regions: a desert area in 
the north, a semi-arid central area, with considerable amounts of rainfall, and a tropical rainy 
region in the south. There are highlands areas such as Jabal Marrah in the west and along the 
Ethiopian border in the east and southeast. With high humidity and cool winters, the coastal 
plain of the Red Sea has a different climatic character from the rest of the north. Natural 
vegetation follows the climatic variations and ranges from desert vegetations such as acacia 
and short grasses in the northern areas, to swamps and forests in the wet southern areas. 
Geographically Sudan is the region of transition between the Sahara and sub-Saharan Africa, 
or what is known as the “Sudanic” region1. Like its neighbours, it lies in a long belt stretching 
from the Atlantic Ocean to the Red Sea. It shares characteristics with other Sudanic societies 
and acts as a cultural link between northern and sub-Saharan Africa. In this way, the Sudan is 
both a bridge linking major areas of the world and a meeting place for diverse ethnic and 
cultural groups. At the beginning of this century Sudan was the land route for pilgrimages 
from West Africa to the “Holy Places.” The “Sudan Road” ( Al-Naqar,1985:98-99) started 
from Maidugary in Northern Nigeria, 
 
 entered the Sudan at Ginaina, and crossed the country from the southwest to the northeast, to 
the Red Sea port of Sawakin, or Port Sudan. The road was described by historians as 
                                                            
1 Bilad al Sudan refers in general to the land  of the Blacks and in particular  the belt of Sudanic states. 
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populous, and always carried intense traffic. E. Alexander described one such caravan 
coming from Timbucto as: 
It was a wonderful organisation, this slowly moving community with its 
population of varied races and cattle and sheep and forming a column that 
stretches for miles and miles along the way. Whole families were there, carrying 
all their belongings and perched upon the backs of oxen are little children, some 
of whom had been brought forth on the road.... Thus for fifteen hundred years 
[sic] has this river of life run out and very likely that I was looking at a picture 
that was true of the Age of an even earlier prophet than Mohamet, when Moses 
led Israel out of Egypt.  (Alexander.B, 1907: 1-5)                                                                                                       
                                                                                                                                                                         
The “Forty Days Road” (Asher,1984:13) was another ancient caravan route. It began in the 
far west of the Sudan, Darfur, and traversed the Libyan desert via a chain of oases, and met 
the Nile in Northern Egypt. It was a historical route that, for centuries, played a major role in 
trade between Africa and the Mediterranean. Until recently, it was still used by Arabs taking 
their camels for sale in Egypt. Whilst the various climatic and topographical features create 
great diversity in the physical context of the Sudan the Nile, however, acts as a unifying 
factor. Running from the south to the northern border, it crosses boundaries and cuts across 
various climatic and vegetation regions. As a means of transport and irrigation, it provides 
common experiences that link many different parts of the country. Other areas, far from the 
Nile basin, are linked to it by migration and trade. The present republic represents “historical 
continuity and geographical homogeneity” (Hasan,1985:2). Political organisation has always 
centred around the north central riverian Sudan, represented by the states of Cush-Meroe, 
Nubia-‘Alwa, the Funj Kingdom and the Turco-Egyptian administration, while geographical 
homogeneity is represented in its physical make-up, its peoples and their activities. 
 
Sudan was an object of interest to several Arabs and Westerners. Many historians, 
anthropologists, researchers, explorers and travellers went there, and they recorded their 
expeditions and adventures in the Sudan. Those interested in the Sudan included Sir Richard 
Palmer who wrote about The Bornu Sahara and the Sudan (1936), S. Trimingham wrote 
Islam in the Sudan (1949), S. Hillelson penned Sudanese Arabic Texts (1935) and English-
Arabic Vocabulary (1935), A. N. Tucker authored The  
 
Eastern Sudanese language (1940) and other books, H.F.S Amery wrote English/Arabic 
Vocabulary (1905), Harold MacMichael penned A History of Arabs in the Sudan (1922) and 
Crawford wrote The Fung Kingdom of Sinnar. The historians P.M. Holt and Richard Hill 
were among the civilians who lived in the Sudan and wrote several books about its history. 
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Richard Hill’s book, On the Frontiers of Islam, is credited highly by critics for enriching 
knowledge about the Sudan. Part Two of Hill’s book, of which the writer of this thesis 
undertook the Arabic translation in partial fulfilment for the Master’s Degree, was about the 
way of life and culture of the people who lived in the Sudan. It was an account with 
observations by a diarist who had travelled and stayed throughout northern, central and 
eastern Sudan. 
 The role of the Sudan as a bridge to Africa, and its impact on the continent, goes back as far 
as the ancient Sudanese kingdoms of Cush. B.G. Haycock (Ḥasan,1985:98-99) and P.L. 
Shinnie discussed the ancient Nubian civilisation and noted that the Nubian “developed 
settled life of elaborate towns and villages, with high quality of artistic production, shown 
mainly in church paintings and pottery, and developed agriculture. Ḥasan,1985:43) The 
achievements of the Meroitic civilisation included melting iron in a scientific manner and 
developing the complicated hieroglyphic writing into alphabets which became an African 
language known as the Meroitic. Nubian was the spoken tongue and a number of documents 
were written in that language, but tombstones were nearly all in Greek or Coptic. The rich 
cultural and artistic heritage of the Sudan was revealed in an exhibition at the British Museum 
from 9 September 2004 to 9 January 2005 which highlighted ancient monuments and 
archaeological sites. Sudan’s ancient treasures were represented by some stunning ancient 
artefacts, aspects of a fascinating material culture, and the challenging works of 
contemporary Sudanese artists. Most of the material was provided by the Sudan National 
Museum. The selection of the Sudan as a capital for Arab culture for the year 2004-2005 
created a focus on the diversity, and the hybrid nature, of Sudanese culture. The indigenous 
African side of the culture was also a point of focus. 
However, some scholars have opposed the concept of Sudan as a bridge. Ali Mazr’i argued 
that the Sudan does not act as a bridge between Black Africa and Arab Africa, nor does it 
play any special linking or mediating role. It occupies a “marginal” position in an 
intermediate place between two distinct sectors of Africa. This intermediacy gives it a double 
identity, in its capacity as both an “African country in a racial sense and an Arab country in a 
cultural sense. A large portion of Arab Sudanese are in fact Arabised Negroes rather than 
ethnically Semitic. For many of them, Arabism is a cultural acquisition rather than a racial 
heredity.” (Mazru‘i,1985:241-42) In the same sense, W.E.B. Dubois, the founder of Pan-
Africanism makes the following observation: 
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Anyone who has travelled in the Sudan knows that most of the ‘Arabs’ he 
has met are dark skinned, sometimes particularly black, often have negroid 
features and hair that may be Negro in quality. It is then obvious that in 
Africa the term ‘Arab’ is often misleading. The Arabs were too nearly akin 
to Negroes to draw an absolute colour line. (Dubois, 1946:17) 
 
The issue of Sudanese identity will be discussed by considering three main factors: the ethnic, 
linguistic and religious. 
 
1.1. The Ethnic Dimension: 
Ethnic origin is the most important factor in Sudanese identification. Given its location, the 
Sudan is a meeting point of Africanism and Arabism. Almost all Sudanic states border Arab 
or North Africa and Black or sub-Saharan Africa, and experience religious tensions between 
their Islamic regions and Christian or Pagan ones. However, none of them has an Arab-
African identity in the same degree as the Sudan. The foreign relations of the Sudan reflect a 
basic cultural identity. Mansour Khalid, the Foreign Minister of the Sudan from 1971 to 1975, 
noted that, “in the light of its polyethnic structure, the concept of the Sudan the bridge gives 
way to that of the Sudan the melting pot of cultures” (Khalid,1973:37). M.O. Beshir stated 
that the Sudan “cannot be described as an Arab or an African country, but as a lively Afro-
Arab cultural entity” (Beshir, M.1976).  Although located in Africa, Sudan has contacts with 
Arabia, the Middle East and the Mediterranean; the Pharaohs, Greeks, Romans, Arabs, Turks 
and British all extended their influence to the south, including the lands that now constitute 
the Sudan. Of all these invaders, only Muslim Arabs succeeded in creating a long-lasting 
impact with their religion and culture. The indigenous ancestors of the northern Sudanese 
were involved in conflicts with Egypt, Palestine, Syria and Arabia. Led by King Pianky (751-
716 BC), the Nubians conquered Egypt itself, and under Tahraqa (668-663 BC) they 
proceeded to conquer Syria and Palestine. Interestingly, Muddathir ‘Abd al- Rahim (‘Abd al-
Rahim,1985:28-38) mentions four modes of Sudanese self-identification: Islamism, Arabism, 
tribalism and regionalism. 
Tribalism and regionalism are often closely associated, if not identical. Beshir states that the 
process of Arabisation and Islamisation in the Sudan was brought about by Arab Muslim 
immigrants, who gradually penetrated and mixed with the indigenous people through 
marriage. The influence was mutual as Arabisation of the indigenous people also meant 
Africanisation of the immigrants although these influences were restricted to the northern 
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areas; until the nineteenth century, the South remained a region uninfluenced by them. Until 
the growth of the spirit of nationalism during the                   
Condominium rule in the Sudan the main divisions along these lines were between the 
Negroes of the South and the brown-skinned and, within the latter groups themselves, 
between the Nubians of the north and the Beja of the east. The three main divisions were 
further divided along tribal and regional lines. Arab tribal divisions, which existed within the 
context of Arabic language and culture, superseded the indigenous divisions. They gave the 
Nubian, Beja and Negroid populations a unifying cultural bond which they had not known 
before. This major ethnic identification had a large number of sub-groupings, the largest 
being the Arabs, Dinka, Beja, Nuba, Nuer and Nubian. The description of these tribes and 
their subgroups demonstrates Sudan’s unity in diversity. In the Sudan, ‘Arab’ is a complex 
cultural identification that is difficult to define. Local identities are integrated into broader 
ones. The whole experience is best expressed by Francis Deng as “fluidity of identity” 
(Deng,1973:11).  In the Sudan, to be considered Arab, a person must speak Arabic and must 
belong to a tribe that is believed to have come originally from the Arabian Peninsula. Arabs 
have sometimes been thought of as people who speak Arabic as their native language but, in 
some situations, many Sudanese who are native speakers of Arabic are not considered Arab. 
In the South, a person is identified by their tribe or a local group, but in Khartoum he is 
known as janubi (southerner). Because of the north-south conflict, especially after 
independence, the ‘southern’ identity replaced the tribal identity. 
 
 1.2. The Religious Dimension: 
 Religion is the second factor of identification, as religious dimension consolidates ideas in 
the Sudan. In the Sudan, religion is inseparable from society and politics. Before the Arab 
migration, Eastern Sudan was largely inhabited by Hamitic-speaking peoples in the north, and 
negroid tribes in the south and southwest. In his article on external Islamic influence and the 
progress of Islamisation in Eastern Sudan, Yusuf Fadl H ̣asan mentions that, before the 
establishment of the Islamic Funj Kingdom, the kingdoms of Nubia and ‘Alwa on the Nile 
Valley adopted Christianity in the middle of the sixth century A.D, although the people living 
east and southwest of the Nile remained largely pagan (Ḥasan 73-75). Christianity came to the 
Sudan through the travels of the traders, those escaping from religious persecutions by the 
Roman Empire and missionaries from Egypt and the Mediterranean. Christian states 
flourished for centuries however, they began to decline following the Muslim conquest of 
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Egypt. Christians now constitute roughly five percent of the population as a result of Western 
missionary activity in the central and southern areas of the Sudan in the nineteenth century. In 
the South, Christianity is the religion of the educated, while ordinary people believe in 
popular religions associated with tribal traditions. Islamic influences on the Sudan were felt 
through three major channels: the first and the most important came from Egypt in the middle 
of the seventh century, the second came about the same time from Arabia, across the Red Sea, 
the third from the Maghrib and the central Bilad al-Sudan. The real Islamisation started with 
the establishment of the Funj Kingdom 1504-1821. From their capital, Sinnar, they extended 
their influence over the Arabs and their subjects as far as the third cataract of the Nile. Before 
that, the spread of Islamic faith was achieved by traders and nomadic Arabs who were not 
well informed on Islamic doctrine. Before the arrival of the ‘Ulama (religious scholars), the 
general atmosphere was one of ignorance and religious uncertainty. Among the scholars who 
brought Islamic learning and Sufi  t ariqas was Ghulam Allah Ibn ‘Ayd who came from 
Yemin, settled in Dunqula in the North of the Sudan, and built mosques and taught the 
Qur’an and religious sciences. Another scholar was Ibrahim al-Bulad b. Jabir, who read 
Islamic law in Cairo. When he returned to Sudan in 1570, he was the first to introduce the two 
Maliki text books, the Risala of Abu Zayd al-Qayrawani (d.996) and the Mukhtasar of Khalil 
B. Ishaq (d.1563) in the Funj Kingdom. After his death, his three brothers, his sister Fatima 
and their descendants played an important role in consolidating the tradition of learning and 
the Muslim law in many parts of the country. (Ḥasan :76) Although nearly two-thirds of the 
population of Sudan believe in One God, and in Prophet Mohammad as his Messenger and in 
the Qur’an as the record of God’s word to humanity, there is no standard version of Muslim 
religious practices. Local traditions may vary between different communities of Muslims; 
Arab Muslim nomads reflect the Sahara Desert traditions while modern Nubian Muslims 
reflect ancient and medieval traditions. In some pre-modern Islamic communities, the faki   
(local leader) was a key character as he was the teacher and healer of the community. 
In addition to there being various Sudanese religious groups, there were two styles of Muslim 
organisation, the local grouping around the faki, and national organisations such as the 
Khatmiyya and Ansar. The rivalry between these two sects played a significant role in their 
emergence as important national forces. The fakis were members of older great families with 
their well-established loyalties, such as tombs and khalwas. 
 Although relations between the Sudan and Arabia began as early as the dawn of history, the 
process of Arabisation did not start till the rise of Islam in the seventh century. The process of 
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Arabisation and Islamisation was not always a result of military conquest. It was mainly 
brought by immigrants who gradually penetrated into the Christian kingdom of Nubia. Their 
readiness to mix with the indigenous population facilitated the assimilation of the immigrants, 
and the spread of their culture and religion, and gave them political leadership in the host 
society. By virtue of their political control over central Sudan, the largely Africanised Arabs 
were able to penetrate remoter parts of the land, including areas that were geographically less 
similar to Arabia than central Sudan. However, they could not enter the South because of the 
swamps, flies and tropical humidity, which were unsuitable for desert people and camel 
breeding. Some of the Africanised Arabs, therefore, turned westward into Kordofan and 
Darfur, Lake Chad and Bornu. The further they went, the more familiar they became with the 
environment and the greater became their influence, through Islamisation and racial 
assimilation. Thus the six northern provinces of the republic became Islamised and, to a 
lesser extent, Arabised, while the south remained untouched by these influences till the 
nineteenth century. This situation remained undisputed till Anglo-Egyptian rule in 1898 and 
the subsequent growth of Sudanese nationalism. Before the nineteenth century, the Sudan as a 
clearly defined entity did not exist. 
 
1.3. The Linguistic Dimension: 
 Language is also a basic factor in Sudanese identity, and is no less important than the ethnic 
and religious factors. Each major language family represents clearly 100 distinguishable 
subgroups. In many cases, a special language is part of the tribal and ethnic identity, and 
helps to make that identity more distinctive, hence it helps to strengthen local identities. 
However, the major languages such as Arabic have a regional or national influence. More 
than 120 different languages are spoken in the Sudan with various linguistic classification 
systems being used by the scholars who studied this large number of Sudanese languages. 
Greenberg (1966:153) classified languages in the Sudan as Afro-Asiatic and Nilo-Saharan. 
Arabic is a Semitic language in the Afro-Asiatic group. It is spoken by the approximately 
forty percent of the population who are identified ethnically as Arab. Although the languages 
of the Beja tribes of eastern Sudan belong to the Afro-Asiatic group they made use of the 
Arabic language in education, politics and religion. Another major grouping of the Afro-
Asiatic language family is Chadic, which is spoken in western Sudan along with Hausa, 
which was brought by West African immigrants. In southern Sudan, most tribal groups speak 
Nilo-Saharan languages, the Fur language in western Sudan being a separate branch of the 
Nilo-Saharan. Within this group, the Chari-Nile language is spoken by the Dinka, Nuer, and 
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Shilluk Southern tribes. The people of the Nuba Mountain speak a special language family 
called the Niger inhabitants-Kordofanian.  
Although Beja tribes in east Sudan spoke a major language from the Afro-Asiatic group, they 
made use of the Arabic language in education, politics and religion. In the south, Juba Arabic 
was the medium of communication for southerners, both among themselves and with 
northerners. The Nubian tribes of northern Sudan, who spoke different dialects, used Arabic 
to communicate with each other. 
 Arabic has been the language of interregional activities and trade and is the basic language of 
literacy for most Sudanese. In addition to the nearly forty percent who are ethnically 
identified as Arab, another ten percent of the population speak Arabic. Thus Arabic became 
the language of urban culture and education, while most other languages remained languages 
of folk culture and popular customs.  In the fourteenth century, the linguistic structure of the 
country started to change. The Arabic influence depended to a large extent on the movement 
in the Sudan of the Arab tribes that were located in the central part of the country. As Arab 
conquests proceeded from north and east, Arabic replaced the local languages. Before 
discussing the Sudanese Colloquial Arabic (SCA), I would like here to give a brief historical 
survey of Sudanese Arabic, its sources and the various social, political and economic factors 
that had great influence on it. 
The period of the Funj Kingdom (1504-1821) witnessed the establishment and consolidation 
of Islamic Arabic institutions in the Sudan, and the boom in Sudanese Arabic literature. Most 
of the literature was religious. Tabaqat Wad Dayf Allah (Ḥasan,1971) is the principal record, 
and it preserves the culture of most of the northern Sudan. Hillelson states that: 
It is a kind of biographical dictionary containing notices of the men of religion 
and learning who flourished in the Funj kingdom from its foundation in the 
early sixteenth century to the author's own time (Hillelson, 1935:45). 
 
There are several manuscripts containing these writings. Two of them are used by  Hillelson 
in his book, Sudan Arabic Texts (1935). One of them is edited by Sulayman Mandil, and the 
other by Sheikh Ibrahim Sadiq, and both were published in 1930. In his introduction to the 
tabaqat, Hillelson indicates that the words and phrases and grammatical forms utilised show 
that these papers belong more properly to the written language. Many quotations and proverbs 
are colloquial verse, although the main text lacks real vernacular prose style. Lack of vowel 
markings increases the problem of determining what is being written. 
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Another indication of the structure of the SCA is contained in two documents that go                   
back to the Mahdi time in the late nineteenth century. One of them is a letter from Khalifa 
‘Abdullah to the Amir ‘Abd al- Ra'uf of the Dinka tribe. A part of the letter reads as follows: 
  ﻚﺗاﺪﻴﻟو و ﻚﻠهأ ﻊﻣ ماّﻮﻗ ﺮﻀﺣأ , يد ﺔﻗرﻮﻟا ﻞﻴﻠﻟا مﻼﻜﻟا ﻊﻤﺳأ .ﻚﻠﻴﻠﻟأ مﻼﻜﻟا ﺖﺒﺟ ﺎﻣ ﺖﻧﺁ .ﺮﻴﺘآ ﻚﻨﻣ لﺄﺴﺑ ﺎﻧأ
2لﺎّﻄﺑ دﺎﻌﻘﻟا ﻖﻧﺎﺟ راد ﻲﻓ ﺪﻌﻘﺗ ﺢﻤﺳ ﺎﻣ , ﻚﻧاﻮﺴﻧ و                             (Ḥasan,1971:122). 
     
It translates as: 
I ask about you much. You did not say your words. Now listen well to the speech of this 
letter; come quickly with your people and your children and your women; do not stay in the 
Dinka country to stay there is bad indeed (Ḥasan,1971:123). 
The underlined words in the Arabic text may be an attempt to write vernacular or simplified 
Arabic so as to make it understandable to an uneducated tribesman.  
Another record of the SCA speech forms is found in the historical traditions of the Shukriyya 
tribe. To this date, some of them retain the sixteenth-century spoken forms, which were 
passed down as oral  traditions until they were recorded by Hillelson in 1920. He indicates 
that, although the vocabulary is colloquial, the syntactic structure is of a poetic nature. One 
example of these forms is a song to al-Khalifa ‘Abdullah al Ta‘aishy by Al- Ḥardallu Abu-
Sin, the famous poet of the Shukriyya tribe. He recited it praising Al-Khalifa and apologising 
for not coming to Omdurman with the rest of his folk when the Khalifa called them to attend 
the ‘Eid with him as he was in love with a lady in Rufa‘a. He wrote: 
 
اورﺬﻌﻳ اﻮﻧﺎآ ﷲ اﺪﺒﻋ سﺎﻧ ﻩﻮﻓﺎﺷ نﺎآ            ورﺪﻘﻟا و رﺎﺒﻜﻟا ﺖﻳﺎﻓ لﺎﻤﺠﻟا ﻲﻔﻟا ﻲﻟوز 
ﻩرﺪﺻ  قﻮﻓ ﻮﻠﺼﻔﻟا ﻲﻜﻴﺒﺸﻟا ﻖﻳدرد                    ﻩﺮﻀﺣأ كﺎﻨه ﺪﻴﻌﻟا ﻲﻧﺎﻤﺤﻟا ﺐﺒﺴﻟا 
شﺎﻔﺸﻔﻟا ﻊﻣ ﻖﺻ ﻼﻟا ﻊﻄﻘﺑ ﻚﻴﻏ و                         شﻻ ﻲﻓ ﺎﺸﻳﻻ ﻩاﺮﺑ سﺎﻨﻟا مﻼآ 
 3 شﺎﺷر ﻲﻠﻋ ﺎﻘﺘﻔﺑ ﺎﺘﺷ ﺎﻳﺮﺑ نإ                  شﺎﻃ ﺎﻣﺎﻌﻧ مأ ﺔﻌﻘﻨﻟا ﺖﻔﻳد تﺎﺣﺮﺟ 
                                                            
2 They are, respectively, the Sudanese colloquial for the standard Arabic words  ﺮﻴﺜآ (much),  ﻻ  (do not),  ﻚﺑ صﺎﺨﻟا 
(yours),   ب صﺎﺨﻟا (of) ,   بﺎﻄﺨﻟا   (letter) , ﺔﻋﺮﺴﺑ  (quickly),    كؤﺎﻨﺑأ   (your children),    ﻚﺗﺎﺟوز (your wives) , ﺐﻴﻃ 
(good) ,  ﻢﻴﻘﺗ  (stay), ﺞﻧﺰﻟا  (the Negroes),  ﺔﻣﺎﻗﻹا  (staying) and  ﺳءﻲ   (bad). 
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      (Amery, 1873-1955:446) 
 
It translates as follows: 
 
My beautiful friend surpasses his superiors and his equals. 
If the people of ‘ibdillah saw him they would have excused me. 
The reason which prevented me from attending the festival there. 
Was the necklace pendent on his breast. 
What the people say is all nonsense. 
The love of you rends the heart from the lungs. 
The wounds (which you cause me) are like the game of the desert or the scared ostrich. 
If they heal in the winter they will open again in the early rains (Amery, 1958:446). 
 
The language used is a mixture of colloquial and standard. The word  اورﺪﻌﻳ is classical but 
the grammatical rules are not observed, as is always the case with the dialect. The underlined 
words 4  are Sudanese dialect, which is difficult to understand. The verse meaning and poetic 
music depend on the vowel marks and the phonology.  
Here is an example of Sudanese singing called al-namim quoted in Amery (1958:445): 
 
ﻞﺒﻟأ و تﺎﻨﺒﻟا ﺎﻣ تﺎﺑﻮﺗ ْﻦﻬّﻨﻣ        دﺎﻘﻣور تادﻮﺣ ْﻦﻬّﻨﻣ ﺎﻣ نﺎﻣﺰﻟا 
ﻞﺒﻟأ  تادﻮﺣ ْﻦﻬّﻨﻣ ﺎﻣ نﺎﻣﺰﻟا ﺮﻳدﺎﻘﻣو          تﺎﺑﻮﺗ ْﻦﻬّﻨﻣ ﺎﻣ تﺎﻨﺒﻟا 
                                                                                                                                                                                         
3  The underlined words respectively mean: necklace pendent, nonsense, love, heart which is 
attached to the lungs, game of a desert, scared, healed, winter, open and autumn 
 
4   ‐ ﻞﺑﻹا  (camels) with the third letter omitted;  
                ‐ ىﺮﺒﻳ     يﺬﻟا( he who follows)    ﻊﺒﺘﻳ يﺬﻟا  
              ‐  wine 
              ‐  ﺌﺘﻧﺂ ﻧﺲ  we chat 
              ‐ ﺎﻨﺗﺎﻨﺑ (literally our girls) the plural for   ﺖﻨﺑ . the plural form for which there is no analogy  
                 in the classical language; it occurs  in the dialect as   fa“ul  bannut   تﻮﻨﺑ   girls. 
-  ﺞﻀﻳ To make a row . the ض and   ج is  reversed in  SCA. 
Strips of dried meat 
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تﺎﻣ كّﺮﺸﻤﻟا تﺎﻣﺎﻌﻃ ﻞآﺎﻴﻟا و       تﺎﻌﻗﻮﻟا ﻦﻣ ْﺪﺑ ﻻ فﺮﻬﻟا اﺮْﺒِﺒﻟا 
 بﺮﺸﻧتﻮﻜﺴﻤﺳ ﻨﺗﻮﻴﺑ ﻲﻓ ﺎ                 وﺲﻧﻮﺘﻧ       ﻊﻣﻨﺗﻮﻨﺑﺎ 
 ﺎﻨﺗﻮﻔﺘِﺑ ﻦﻳو ﺔﻨﺠﻟا ﻦﺤﻧ                   ﺎﻨﻃﻮﻣﺮﺷ ْﺾﺠﻳ رﺎﻨﻟا قﻮﻓ 
 
Translation: 
Camels and women cannot be dispensed with, 
And the rotation of time cannot be deviated from. 
The rotten edge of the bank (of the river) is bound to give way, 
And he who eats his food in a snare is a dead man. 
Let us drink wine in our houses and pass time with our women 
On the fire we roast our strips of dried meat. 
All the same we go to paradise.( Amery:445) 
The underlined5 words are Sudanese spoken dialect. 
 
Another poet says: 
 
ﻒﻌﻀﺘﺴﻤﻟا ﻞﺒﺸﻟا 
ﺔﻌﻴﺿ و ردارد ﺖآﺎﺳ قﻮﺴﻠﻟ كﻮﺑﺎﺟ 
ﺔﻌﻴًﻤﺴﻟا ﻩﺮﻤﻟا ﺎهﺎﻣ تﺎﻨﺒﻟا ﻲﻓ ﻚﻣأ 
ﺔﻌﻳﻮﻟ لﺎﺟﺮﻠﻟ لأ كﻮﺑأ سﺎﻧ ةﺮﺘﻧ  
6 ﺔﻌﻴﺒﻟا ْﺐﻠﻐَﺗ ًﺎﺒﻨﺟ ْﺮِﺒِآ   نﺎآأ  ْتإو 
(Al-Mubarak, 1958:147) 
 
It translates as: 
They brought you to the market for idle show. 
Though your mother amongst women is not to be trifled with. 
                                                            
 
6  (The following words are commonly used to mean: 
    -   only     -     ب ﺖﺴﻴﻟ  (she is not that) 
    ﺖﻧأ  with the omission of the middle letter. 
 نﺎآ  (if) –  
-    تﺮﺒآ  (grew old)  the final  ت   is omitted from the past form e.g.  rikib   ﺐآر ( you mounted), (   بﺮﺷ you  drank)   
ﺮﺒآ (grew old). 
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He whom your father strikes with his paw has no hope of recovery. 
Had you but grown up you would not have been brought to be sold 
To the foreign merchant (Al Mubarak,1958:147). 
 
The underlined  words belong to the Sudanese dialect. The above examples are presented 
here to indicate the diversity of Sudanese dialects and the use of mixture between colloquial 
and standard Arabic as in the two manuscripts. It also demonstrates the deviation  of 
grammatical rules and the use of colloquial words in a poetic structure as in the two songs. 
During Anglo-Egyptian rule in the Sudan, a system of administration was established as it 
was necessary to develop some means of communication between the top administrators and 
the native Sudanese who worked under them. In 1905 the first English-Arabic vocabulary was 
published by H.F.S. Amery who was a captain in the Intelligence Department of the Egyptian 
army. Amery merges aspects of the colloquial and the classical and this sometimes leads to 
confusion. He states that in the transliterated forms of colloquial Arabic the English letter t 
may stand for ت t,  ث th or    ط ţ (with a dot under it). The letter d may stand for د d, ض ,  and 
زz or  ذ  th. For instance, he translates  ﺐﻴﻃ (all right) as taiyb instead of ţaiyb (with a dot under 
the letter t). He does not differentiate minimal pairs. He writes ba‘ad for both   ﺾﻌﺑ (some) and 
 ﺪﻌﺑ (after). Despite its shortcomings, the book became the linguistic foundation on which S. 
Hillelson and others built. In 1923 ‘Abdullah ‘Abd al-Rahman al-Amin, a Sudanese official,  
published al ‘arabiyyah fi al-Sudan'' (Arabic in the Sudan). It was very interesting, being 
prepared by an educated native speaker of SCA. Two years later, Allan Worsley, a medical 
doctor in the Church Missionary Society Hospital in Omdurman, wrote his Sudanese 
Grammar in 1925. It was the acknowledged standard SCA work, on which other works that 
followed built. The better-known book, Sudan Colloquial Arabic (1946) by Trimingham, 
quotes his description of sounds used in the Sudan and utilises his grammatical analysis. He 
also gives examples of phonemes introduced into SCA and not normally found in Arabic. 
Phonemes like ny and ch are probably the result of African influence. Examples given include 
ﻩوﺎﻧ  (cat) and شو (face) instead of ﻩﺮه and  ﻪﺟو . Sudan English-Arabic Vocabulary (1925), by 
S. Hillelson, drew much from articles published in SNR and the work of Sheikh ‘Abdullah 
‘Abd al-Rahman al-Amin. 
In 1900, during their rule, the British introduced English language education based on the 
British system, and decided to abolish Arabic from the South. It was suspected by nationalists 
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that their purpose was to isolate the South and to fight the feeling of national identity that 
might have led to a unified resistance. In 1949, during the Sudanisation of the Condominium 
rule, Arabic became the lingua franca of the North, and English the lingua franca of the South. 
General ‘A bboud’s decision to Arabise the South, during his military regime after 
independence, 1958-1964, met fierce objections from the educated Southerners.  By the end 
of the civil war in the South and the signing of the Addis Ababa Accord in 1972, Arabic was 
declared the official, administrative and literary language of the Sudan, and English was to be 
used for national and international communication. 
 In his introduction to Sudan Arabic; English Arabic Vocabulary, Hillelson does not focus on 
classical written Arabic. He concentrates on spoken Arabic. According to him, Sudanese 
Arabic, like any other spoken dialect, consists of a number of local speech forms of various 
groups, which share some similarities due to geographical and political contacts ( 
Hillelson,1925:13).  It is not a homogeneous language with definite rules of grammar and a 
fixed vocabulary. Because of its phonetic and grammatical features and characteristic 
vocabulary, it forms a distinct dialectical group and occupies an independent position 
amongst the dialects of the Arabic tongue. In spoken vocabulary two elements have to be 
distinguished, the dialect and the common language or koine. The word bet in the common 
language is applied to any shape of house, while the dialect gives many alternatives that 
express different aspects or shades of meaning, such as maraba’, guttiya, durdur, kurnuk, 
tukul, etc. The dialect consists of words and idioms typical of local speech, while the 
common language words and idioms are current throughout the Sudan or the Arabic-speaking 
world. Thus a dialect in central Sudan may be unintelligible in western Sudan. To illustrate 
how differences of local usage may hinder communication, Hellilson presents two versions of 
the same sentence, one by a Halawin in central Sudan and the other by a Rubatabi from the 
north of the Sudan. The sentence “get the knife from the bottle-shaped basket in the store-
room,” is produced as follows: 
In the Robatabi dialect :   نﻮﺟرﺎﻤﻟا ﻲﻓ تﻮﺒﻤﻜﻟا ﻲﻓ ﺔﺳﻮﺨﻟا ﻲﺒﻴﺟ  
In the Halawen dialect  ﻜﺴﻟا ﻲﺒﻴﺟﻊﻴﻄﻘﻟا ﻲﻓ ﻮﻟﺪﺑﺎﻜﻟا ﻲﻓ ﻦﻴ  :.  
Thus the words for knife, bottle-shaped basket and store-room respectively mean   ﺔﺳﻮﺧ ,
  تﻮﺒﻤآ ,نﻮﺟرﺎﻣ in the Rubatab dialect and    ﻦﻴﻜﺳ , ﻮﻟﺪﺑﺎآ ,ﻊﻴﻄﻗ  in Halawen.The Sudanese sub-
dialects are not easy to classify as a result of immigration and tribal fusion. Although each 
area has its own speech with its characteristic vocabulary, pronunciation and idioms, it is 
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difficult to trace its precise geographical boundaries. Qasim  details the local dialects as 
follows:  
In the north the Nubian language in its four dialects is still spoken by the Kunuz, Sakkut,                  
Mahas and Danagla. In the east, Tu-Bedawi in five dialects is used by the ‘Ababda, Ḥalanga, 
'Amar'ar, Bishariyun and Hadandawa. All these Beja tribes speak a Hemitic language, while 
some of Banu ‘Amir, also a Beja tribe, uses Tigre, a Semitic language closely connected to 
the Abyssinian language. Towards the southeast, the Angessana still use their own language, 
while in the South more than a hundred distinct languages exist. This multiplicity of language 
can also be seen in the West where the Nubian and Darfurian languages are in use. But most 
of these regions have been influenced in some way or other by Arabic while Arabic itself has 
been in varying degrees to their influence (Qasim, 1972:40-49). 
Migration and displacement were the result of civil wars, and drought and desertification had 
a considerable impact on language use and language change. A sociolinguistic study by Dr 
Catherine Miller and Dr A. Abu Manga, (Miller&Manga,1991:156-59) of a migrants’ 
community on the outskirts of Khartoum, indicates that language use in the capital city 
demonstrates a strong tendency towards Arabisation, while in their home-region people use 
more vernacular than Arabic. In the migrants’ community, Arabic and vernacular are used 
side by side, and even seventy-five percent of migrants’ children born in Khartoum are 
Arabic speakers. (Miller&Manga,1991:156-59) The vernacular languages are used only for 
communication with adult relatives and traditional music and songs. The local varieties of 
Arabic that migrants used to speak in their home-regions (e.g., Western Sudanese Arabic or 
(WSA), and Juba Arabic or (JA) differ considerably from the Sudanese Standard Arabic 
(SSA) to which they are exposed in Khartoum. They have non-standard phonological and 
morphological features, which will be dealt with in Sudanese Colloquial Arabic. SCA has 
some relation with the Arabic of some Arab tribes in the Arabian Peninsula. I note here the 
following characteristics of the Sudanese colloquial. 
Some features of the SCA that will be illustrated later in the texts of Sudanese literature have 
a strong relation with some of the tribes of the Arabian Peninsular. Like the tribe of Banu 
Sa'ad, the Kordofanians substitute the (glottal stop)   ﻤهةﺰ  for ع as in  لﺄﺳ  ;  ﻩ (h) for  ح  as in 
Hassan . Other phonetic features are the replacement of غ (g) for   ق  (q) as in   لﺎﻗ (say), ت (t) 
for ث (th) as in   ﺮﻴﺜآ (much) and ب (b) for   م  (m) as in    نﺎﻜﻣ (place). The omission of the 
nunation is a feature of the Arab tribe of Rabi‘a; they omit the n from the plural masculine, as 
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in اﻮﺑﺮﻀﻧ (you hit pl.) for نﻮﺑﺮﻀﺗ , the diminutive form of nouns of the measure fa‘il like kelib 
 ﺐﻴﻠآ  (dog) and  ﺐﻳرد  derib (path) all over the Sudan. Demonstrative pronoun plurals are   ﻞﻳد
for these and  كﻼﻳد  delak for those. As contrasted with Egyptian  لود  and   كﻻود  Baggara, the 
Sudanese western  tribe, has لود  for the masculine and  ﻞﻳد for the feminine and inanimate 
objects. Various forms of broken plural are used all over the Sudan, for example Fa‘ul  تﻮﻨﺑ  
for girls, fa‘iala  ﺔﻜﻳد for cocks. Fa‘‘al :  ًﻐﺻرﺎ , hawks. fi‘len: the dual used in the parts of the 
body occurring in pairs eg. ,   ﻦﻴﻋﺮآ legs ;  ﻦﻴﻨﻴﻋ  eyes. Nouns denoting occupation take the 
form of fa‘ali (plural fa‘‘ala):  ًﻄﺣﻲﺑﺎ instead of hattab ًﻄﺣ بﺎ  woodcutter. The particles تد or  ﺐﺗ 
for gat ﻂﻗ  (at all) are used to strengthen the negated verb. Reversing the g and d in  
ﺔﻀﺟgudda for  ﺔﺠﺿ dugga (row) is also a feature of the Sudanese SCA.  
This microcosmic picture, composed of tribal and ethnic identities, language and religion, 
results in a diversity of peoples and cultures with overlapping levels of cultural and historical 
experiences. It is against the above profile and foundation that both Sudanese nationalism and 
cultural identity emerged and developed. 
1.4. Sudanese Self-Identity: 
Having discussed the geographical, ethnic, religious and linguistic dimensions of Sudanese 
identity, I will now examine how the Sudanese identify themselves. The words ‘Sudan’ and 
‘Sudanese’ were first used to denote ‘black.’ Until the beginning of the twenty first century, 
therefore, the Sudanese, as was noted earlier, identified themselves by four different modes: 
tribalism, regionalism, Islamism or Arabism. Tribalism and regionalism are closely 
associated. They saw themselves as members of different tribes and sub-tribes and adherents 
of various ţariqas or religious brotherhoods, as belonging to this or that region of the country 
and, in the case of northern Sudanese in particular, as Muslim and/or Arab peoples. However, 
they never thought of themselves as Sudanese, and the term Sudanese used to be applied to 
the less sophisticated, non-Islamised and non-Arabised sections of the population. 
As we saw above, the key to that profile is diversity within which there are factors of unity. 
Islam unified the divisions among the Arabised themselves, and united them with other 
sections of the population in the eastern, western and southern parts of central Sudan, which 
had accepted Islam but were not likewise Arabised. The process of Islamisation and 
Arabisation brought about a significant degree of cultural unity and social cohesion, but it also 
had some divisive elements. That was because the Islamisation of the Sudan was largely a 
product of the missionary activities of popular religious brotherhoods or Sufi ţariqas, each of 
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which was centred around the personality and teachings of a particular sheikh (saint). There 
was strong rivalry between the numerous Islamic ţariqas and sub-ţariqas, as religion and 
politics have traditionally been closely linked in Muslim societies. Nonetheless, the Shiekhs 
achieved a remarkable degree of unity by cooperation and sympathy among their followers. 
As a part of his religious reform, al-Iamam Muhammad Ahmad al-Mahdi (1844-1884), the 
leader of the Mahdi Revolution in August 1880, tried to abolish the tariqas, but he 
encountered hostile resistance from them, especially the Khatmiyyah, the largest Sufi order in 
the Sudan. Sufism in general, and the principal ţariqas khatmiyyah, Qadiriyyah, 
Sammaniyyah, Shadhaliyyah, witnessed a revival after the overthrow of the  Mahdiyya. 
Hence, under the Anglo-Egyptian administration, official Islam was mainly Sunni but it was 
kept under control. Lord Cromer established an official Council of ‘Ulama (religious scholars) 
to deal with the numerous ţariqas. The Council had a dual purpose: to control the ţariqas and 
to counteract Mahdism.  In his pamphlet “al- harakat al–fikriyyah fi al-Sudan” of 1941 in al-
fajr Magazine, and in the debates held at the Graduates Club, Mahjūb talked about Sudanese 
cultural identity, its definition and its independence from Egyptian culture.  At that time 
emerged a new politico-literary vocabulary, such as al-dhatiyyah al-Sudaniyyah [Sudanese 
identity] and al-adab al-qawmi [national literature]. 
 The Sudanese nature and characteristics of friendliness, informality, modesty and 
compromise play a substantial role in the management of unity in diversity. An opposition 
leader who had originally planned to overthrow the government may negotiate a compromise 
and enter a coalition with it. This willingness by the Sudanese people to preserve diversity 
while maintaining cohesion is not always free of conflict; the Sudanese people are willing to 
engage in conflict to defend certain values. European administrators noted these 
characteristics, namely the Sudanese people’s courage and patriotism.  Robert O. Collins, the 
famous historian of the Sudan, in addressing the Sudanese crisis of identity, asks the 
question, who then is this person who calls himself Sudanese? And he answers: 
He is neither Arab nor African, he is Sudanese in which the individuality of  
each ethnicity is melted. Belonging to two worlds but of neither, this Sudanese, 
demonstrates a beneficent of characteristics unique among people and a 
subject of commentary by virtually every observer who has ventured south of 
Aswan or north of Equatorial lakes - an individual generous in spirit and in 
kind, possessed of a tolerance born of patience in a harsh land, no matter how 
humble or complete with integrity, which accompanies cavalier self esteem. 
What other nation, despites the fire of wars, maintain a common civility few 
others have sustained in the face of diversity. What other nation has a people 
who can pass through the most unassuming or the most sophisticated of worlds 
with the aplomb and panache of the Sudanese? (Deng,2007:439) 
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The issue of Sudanese identity remained a problem in the North-South relations. Francis  
Deng (1973:1-8) attempted to review and analyse the previous trends of identification and 
integration in a positive manner. Much of the literature which tackled this matter focused on 
the negative presentation of the Southern problem, i.e. the differences between the North and 
the South, the North domination, the historical enmity, the South subjection and the British 
divisive policies and the Southern separatist movements.  According to him integration can be 
achieved and developed in a balanced and less disruptive way than in the past. To redefine 
Sudanese national character in a manner that both integrates and reflects realities about the 
country, it is necessary to conceive the country as the ‘Sudan’ not in cultural, religious or 
racial terms and its people as Sudanese. A genuinely integrated Sudanese culture and identity 
could be the ultimate outcome of freedom of association between the South and the North, 
plus public information through the mass media which builds on the total of Sudan’s cultural 
variety. He agrees with Muddathir ‘Abd Al-Rahim’s recognition of the dualism of the Sudan 
and the emphasis of the Arabism of the North but he thinks that cannot be a basis for national 
unity. The contact between the Ngok Dinka with one of the biggest tribes of Western Sudan, 
the Ḥomr Baggara, is an example of harmonious relations and possible lines of integration. 
Their interactions resulted in some Ngok chiefs being Arabized and some of them preferred to 
stay in the North instead of the south. The south only became receptive of northern influence 
immediately after the establishment of peace and order following the granting of the South 
Self-Government in 1972 by Ga‘afar Numayri. To make use of the cultural recognition 
following the autonomy, both the Southerners and the Northerners should be well informed of 
each other’s culture. The study of creoles such as the Southern Arabic and other linguistic 
modes of communication could give insights into the complexities of the Sudanese cultural 
context and perhaps provide some foundation for planning linguistic integration. The media of 
folklore songs and tales could be effective tools for promoting cultural integration. The power 
of songs in fostering identification and promoting policies can be observed in the favourable 
way the local people react to a song on the radio in their local language, especially if the 
content is relevant to them. In this respect, Deng agrees with ‘Abd Al- Rahim and quotes him 
as: 
“The dominant form of literary expression in the immediate post-1924 period 
was the anonymous poem or song. That type of patriotic song which Khalil 
Farah popularised halfway between literary and colloquial Arabic in style, was 
‘designed’ primarily to articulate the ‘graduates’ and the multitude - a function  
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of considerable importance in a predominantly illiterate society.” ( ‘Abd al-
Rahim, 1985:28-38). 
 
Some songs by Deng quoted in this book show how dynamic folklore is in demonstrating not 
only changes but also sentiments of various participants concerning what happens in society 
at its different stages of transition. In the section entitled Re-structuring Identification: A Step 
Towards Lasting Peace he quotes a poem by the Northern Sudanese poet Salah Ah mad 
Ibrahim entitled Malual. He comments on it as capturing “the essence of the South-North 
history,” “revealing the complexities of the identity of the Sudan,” and articulating “the 
challenges now facing the Sudanese in the process of nation-building” (Deng, 2007:450). 
It reads as:  
Malwal, before you deny me 
Listen to my story of the South and the north 
The story of enmity and brotherhood from ancient times 
The Arab, the carrier of the whip, 
The driver of the camels, 
Descended on the valleys of the Sudan like summer rains 
With the book and the ways of the Prophet…. 
Carrying his ambitions and his plates 
And two dates and his ancestral tree… 
A reality blossomed in the womb 
Of every slave mother of a free man 
The progeny of the seed of your Arab ancestors 
Among them were the Fur and the Funj 
And all those who are charcoal-black 
A reality as large as the elephant and like the crocodile 
And like the high mountains of Kassala… 
He lies who says in the Sudan 
That I am pure 
That my ancestry is not mixed 
That my ancestry is not tinted 
He is truly a liar …. (Ahmed&Berkley,1982:77) 
 
In their foreword to his book The Dinka of the Sudan, George and Louise Spindler wrote: 
 
From these songs we can at least dimly sense the real qualitative difference 
between Western and Dinka patterns of thought and experience; and the same 
time, we can sense the common-human quality of the emotions and 
motivations involved (Deng, 1984:3). 
 
This should apply to the northern Sudanese as a root for cross-cultural understanding and 
respect. A concert performed by the Southern Kwoto Group and the Northern   دﻼﺠﻟا ﺪﻘﻋ ﺔﻗﺮﻓ  
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[‘Iqd al-Galad] Group at the Friendship Hall in June 2006 during the Peace celebrations week 
consolidates this. It is free expression and a discovery of belonging only to a nation extending 
from Wadi Halfah in the farthest North to Nimoli in the farthest South. The scene evokes 
national sensation between the Southerners and Northerners and consolidates the popular and 
creative role in peace making. Deng’s stories are no less powerful or adaptable than the folk 
songs. Like The Dinka folktales they demonstrate the universality of the human experience. 
Although they may differ from Arabic literature they can be appreciated by Northerners. 
 Seed of Redemption is a political novel which addresses the complicated and sensitive issue 
of national unity and social transformation in the Sudan. It exposes and discusses the most 
sensitive and deep-rooted issues in the individual and collective psyche of Sudanese people. 
The remedy is for us to find a leader with whom the people of the disadvantaged areas “could 
identify, but who would also have a national consciousness that accommodates everyone” 
(Deng,1986:294) and adds, “We must consolidate our domestic base as Sudanese if we are to 
move regionally and internationally with a sense of identity, security and strategic direction. 
We could then build on both our Arab and African connections while knowing who and what 
we really are” (Deng,1986:294). 
Cry of the Owl provides a deepening awareness of the Afro-Arab roots of this huge nation 
which comprises powerful forces of both unity and cleavage. It contains a very interesting 
description of the culture of the Dinka tribes of Southern Sudan, their intermingling with 
other Sudanese cultures and an analysis of the problems of the relationships between the Arab 
and the African and the Muslim and non-Muslim in the contemporary Sudanese self. This is 
achieved in an enjoyable form of narrative full of lively characters who demonstrate the life 
experiences of Sudanese society.  
Elias, the main character in the story, is the remaining son of an African Dinka tribal chief and 
heir of great cultural traditions. He grows up on the memory of the heroic deeds of his tribe 
and learns about an ill-omened night when invaders from the north kidnap his mother and 
older twin brothers. His mother is eventually rescued but only one of his brothers returns 
home and is physically disabled as a result of the tragedy. Deng uses Elias’ character as an 
example of the history and suffer ring of certain tribes. Elias goes on to study and joins the 
army in the north then becomes involved in politics there, becoming spokesman of the 
Association of the Revolutionary Minorities of the Sudan (ARMS). Deng, therefore, portrays 
his character as an educated nationalist who also has conflicting feelings with regard to his 
24 
 
culture and background based on experiences of tribal wars. Elias falls in love with Fadeela, a 
northern Muslim girl, and they have a child. However, Fadeela’s father, Mhuammed al-Jak, 
objects to the marriage first on religious grounds, then because he believes Elias is his son. 
The story unfolds to reveal that Muhammed al-Jak is the Arab who kidnaps Elias’ mother, 
holds her captive and forces himself up on her. She is rescued by her people soon after 
becoming pregnant by him and gives birth to Elias without ever revealing the truth to her 
husband or family. Hence Elias is half Arab, half Dinka. Another twist in the tale reveals 
Fadeela’s father not to be Muhammed al-Jak but his best friend who was killed in the same 
tribal fight with the Dinka in which Elias’ mother was rescued. Al-Jak marries his best 
friend’s pregnant bride to protect her and takes Fadeela as his own daughter. The novel ends 
with a series of sudden discoveries regarding the inter-relationships of the characters which 
assert the pivotal theme of blood relationships bringing people back together over long 
periods of time. Elias and Fadeela vow to show strength in the circumstances and work their 
way through the confusion and emotional turmoil that these discoveries have left, whilst 
discovering the truth about themselves, their people and their country in an effort to reconcile 
the past and look to the future with hope for peace and harmony. Hence, the author uses these 
characters to explore the most profound issues of the cultural plurality and the ethnic and 
religious prejudice in life in Sudanese society. The story represents a fusion of myth and 
reality as its setting coincides with a period of civil war, poverty and cultural conflicts in the 
Sudan. Elias recalls his father as saying that the cry of the owl is a source of both evil and 
wisdom. He reflects on the story of his family and wonders whether “the cry of the owl can be 
both a signal of tragedy or a wise vision into their complex destiny, fraught with anomalies 
and dangers, but also blessed with opportunities and a sense of mission” (Deng,1989:356). 
The author uses the fictional mythology of the owl in his novel as an analogy to represent 
events in Sudan of the time and the hope that one nation could shed cultural animosities based 
on ignorance and discrimination and be brought together so as to revive and save the future of 
the Sudanese people. 
11. Sudanese Literature and Nationalism: 
Most of the African states were decolonised only by the 1960s because of the rise of the spirit 
of nationalism and the long-standing struggle for independence. What do the terms 
colonialism, imperialism and nationalism mean? Colonialism is the loss of native place to the 
outsider. It is the physical presence of the coloniser by its army and personnel. Edward Sa’id 
defined imperialism as an “act of geographical violence through which virtually every space 
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in the world was explored, charted and finally brought under control. It claimed to be “an      
educational movement which set out consciously to modernise, develop, instruct and civilise” 
(Sa‘id,1994:269). Nationalism is “the mobilising force that coalesced into resistance against 
an occupying empire on the part of people possessing a common history, religion and 
language (Sa‘id,1994:269). Nationalism was often led by the elite, such as doctors, lawyers 
and writers, who had been partly formed or produced by the colonial power. Nationalism was 
the long struggle for independence and their native rights by the peoples of Africa, India, the 
Caribbean, Ireland, Latin America and elsewhere. It was the realisation that European and 
Western culture and its claim to guide and civilise were imperialism, and this resulted in a 
readiness of the colonised to search for and restore their own identity. 
 Until the end of World War I, nationalism as such was known in the Sudan only as an 
extension of Islam. After World War II there emerged many nationalist organisations and 
movements such as Pan-Arabism, Pan-Africanism and the Negritude, and parties like the 
Congress of India, Sinn Fein in Ireland and al-Wafd in Egypt. Among the great nationalist 
leaders in Asia were Nehru and Sukarnu, and in Africa were Jomo Kenyatta 1898-1978 
(Father of the Nation), Jamal ‘Abd al-Nasser 1918-1971 (A New Pharaoh), Patrice Lumumba 
1925-1961 (Martyr to the Cause), Julius Nyerere 1922 (The Eternal Idealist), Kwame 
Nkrumah 1909-1972, Leopold Senghor 1906 (Man of all Cultures) and Nelson Mandela 1918 
(Symbol of Reconciliation)  Although there were many African nationalist movements, 
Sudanese nationalism was very much influenced by the Egyptian example as a result of the 
close links in trade and education and Egyptian publications. For the West, Islam symbolises 
terror, devastation and barbarism; it creates a lasting trauma and danger for Europe and 
Christian civilisations. 
However, as nationalism gradually spread into the Muslim Arab World and became the 
accepted basis of political organisation, taking the place of the international brotherhood of all 
Muslims, the Sudan, like other parts of the Arab-Muslim world, was rediscovered and 
reasserted. Some Sudanese began to take pride in their African ancestors, such as Taharqa and 
Piankhy, and in Egypt some nationalists began to identify themselves as children of the 
Pharaohs, rather than Muslims or Arabs. The Egyptian writer aha Hussein declared that 
Egypt was a part of the Mediterranean or European world, rather than the Middle East or the 
Arab world. Muh ammed Miftah  al-Fayturi, a Muslim Arabic-speaking poet from northern 
Sudan, identified himself as African and nothing but African. Thus, whereas for four or five 
decades Fayturi’s predecessors had identified themselves as Muslims and Arabs, now at least 
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some Sudanese (northerners and southerners) in the age of nationalism, with Pan-Africanism 
still active as a political force, have come to take the reverse position, that of identifying 
themselves in purely African terms, to the exclusion of Arabic and Islamic influences. 
Politically conscious Sudanese treated their African past in the same way as the Egyptians 
treated their Pharonic history and the Iraqis their Assyrian background. They consider their 
non-Islamic present and pre-Islamic past a part of the Jahiliyyah, i.e., the ‘Age of Ignorance.’  
It was no longer an object of glorification. 
Sudan’s long struggle against the British occupation began at the start of the twentieth 
century. Nationalism in the Sudan is inseparable from politics. This research relies on the 
Arabic history books of Mekki Shebaikah, the Sudanese historian, (Shebaika,1964) and of 
Na’uam Shuqair, ( Shuqair,1972) the Syrian historian, who traced the political and social 
events that contributed to Sudanese nationalism. Other sources are books and articles written 
by Sudanese politicians and scholars such as Ahmad   Khair :  ﻞﻴﺟ حﺎﻔآ Struggle of a 
Generation, Muhammad Ahmad Mahjūb   نادﻮﺴﻟا ﻲﻓ ﺔﻳﺮﻜﻔﻟا تﺎآﺮﺤﻟا [The Intellectual Movements 
in the Sudan] (1974), Muddathir ‘Abd al-Rahim Imperialism and Nationalism in the Sudan 
(1969) and Moh ammad ‘Omar Bashir Revolution and Nationalism in the Sudan (1974). 
According to Shebaikah, ( Shebaika:45) in Western Sudan resistance to government authority 
spread from 1908 to 1918 in nineteen different districts. The largest opposition movement 
was led by Dinnar, Sultan of Darfur. In the South, inter-tribal raids prevailed. In 1903, the 
Nyam Nyam revolted, under Chief Rikita. Sultan Yambio led his people against the Anglo-
Egyptian government troops. A Beir secret society caused trouble in 1917. There were Shilluk 
disturbances in 1915, and Nuer Disturbances in 1913, 1914 and 1917. An expedition against 
the Annuak in 1912 cost the lives of three Sudanese officers, forty-two soldiers and three 
British. Of all possible types of opposition, the most disturbing for the new administration 
was the religious. In 1900 in Omdurman ‘Abd al-Karim, a close relative of al Mahdi, and nine 
others preached Mahdism and incited people to revolt. They believed in the Mahdi and the 
coming Nebi ‘Eisa (Jesus Christ) to save the Sudan and the Islamic nation. The most serious 
religious revolt was that by ‘Abd al-Qadir Wad H ̣aboba in 1908. 
More serious than those temporary revolts, however, was the spirit of discontent among the 
troops and their hostility after the conquest. After the departure of Kitchener for South Africa, 
the Fourteenth Sudanese Battalion mutinied. In January 1900, the Battalion arrested its 
British officers and seized ammunition. They complained about payment and pension 
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regulations, the system of promotion and their bad treatment at the hands of the British 
officers. 
None of the above-mentioned revolts, or many others, could be interpreted as nationalistic. 
They were mostly tribal conflicts motivated by tribal beliefs or interests. The common factor 
they shared was resistance to the alien rule which tried to impose its own values. From 1820 
to 1956, the Sudan had a long history of struggle against foreign occupation, which was 
interrupted only by the national rule of the Mahdiyyah (1885-1898). In that struggle the 
conflicting parties were Egypt, Britain, and the two major Sudanese religious sects: the 
Khatmiyyah (followers of Sayyid ‘Ali al-Mirghany 1878-1968) and the Mahdists or Ansar 
(followers of Sayyid al-Mahdi 1885-1959). For the intelligentsia and the mass of the people 
in the north and the south, the reoccupation saw the end of certain of these conflicts, but the 
beginning of others. Five major events are considered landmarks in the Sudanese nationalist 
movement: the Mahdist Revolution of 1880, World War I in 1914, the White Flag Revolution 
in 1924, the Graduates’ Congress of 1938 and Independence in 1956. 
The first period of foreign occupation (1820-1880) was by Muhammad Pasha, the ruler of 
Egypt, at that time a province of the Ottoman Empire, who conquered the Sudan. His 
expedition’s aim was to capture men and gold so as to obtain money to rebuild the army and 
boost the economy. Mekki Shebaikah (Shebaika:60) described the Sudanese suffering under 
the oppression of the Turko-Egyptian government, the high taxes imposed, the method of 
collecting them, flogging, forced labour, the slave trade and misgovernment. Lord Cromer, 
the British Consul-General in Cairo (1882-1907), commented on the situation in the Sudan: 
“the power gained by semi-civilised skills over the old tribes of the Sudan has been grossly 
misused. Slave hunting pashas and corrupt extortionate tax collectors have rendered the name 
of Egypt hateful to the people” (Cromer,1911:267-287). 
The second colonial period was Anglo-Egyptian rule (1898-1956). The British had studied 
the Sudan and were convinced that their colonial period would not last long as there were 
many factors of resistance. The British Prime Minister, Ramsay MacDonald, in a statement in 
the House of Commons in 1922 said that, “Sudan is a part of the British Empire as we have in 
it financial and agricultural interests and moral responsibilities we do not want to lose” (Ali, 
1999:229). 
Against the above background, Sudanese nationalism grew. The foreign occupation of more 
than a century was a period of continual conflict and unrest. Opposition to the new 
administration and rebellion against it broke out in different districts, and for different 
reasons and motives. In the opinion of the Sudanese scholars, “Mahdism was, in a sense, the 
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first Sudanese national movement against imperial rulers although its form and spirit were 
traditional and Muslim rather than modern and secular” (Bekheit, 1939:11-12). The success 
of the Mahdist movement demonstrated the ability of the religious orders, the Sufi, the 
‘Ulama and the Fakis, to mobilise opinion and armies, and even to create a state. The Mahdist 
state was a continuation of that tradition of Sudanese national states that had existed in the 
Sudan since the days of the ancient kingdom of Meroe, and was disrupted during the sixty 
years of Turco-Egyptian rule. 
The Mahdi Revolution broke out in August 1880 as a result of the discontent of the people 
with Turco-Egyptian misgovernment, high taxation and the tension between religious orders. 
The first phase of the Mahdiyyah was characterised by continual victories over foreign rule on 
the battlefield. In the second half of 1883, the Sudanese leader ‘ Uthman Digna won many 
battles against the Egyptian forces. The army, led by Lieut. General William Hicks, was 
destroyed by Sudanese fighters in November 1883 in the Battle of Shaykan south of al-‘Obied 
in Western Sudan. The Fall of Khartoum and the killing of General Gordon completed the 
Mahdists’ victory. However, ‘Uthman Digna, the Mahdist leader, was defeated in Suakin in 
1888 and Wad al-Nijoumi was defeated in Toshki in 1889. The fact that the Mahdists were no 
equal to their enemies did not stop them from resisting them. They were armed with patriotic 
and religious spirit and the Prophet’s battle cry, ‘seeking victory or martyrdom.’ The Ansar 
(followers) were frustrated, ill organised and ill equipped after the death of the Mahdi and the 
defeat of his successor, al-Khalifa ‘Abdullah. Nevertheless, they were inspired by their belief 
in Allah and the Mahdi, and the coming after the Mahdi of al-Nabi ‘Eisa (Jesus) to ‘fill the 
earth with justice after being filled with injustice.’ As was noted earlier, the feeling of 
nationalism was a part of the belief in Islam. Thus Mahdi risings never ceased and the most 
serious of them was that of ‘Abd al-Qadir Wad aboba, in 1908. He was a devout follower of 
the Mahdi. When he was questioned by the Deputy Inspector C. C. Scott Moncrieff and the 
Mamur Yusbashi  Muhammad Sherief he attacked them. He fled but was later caught and 
hanged. In Trimingham’s opinion, “the secret of Almahdi’s achievement was the strength of 
his personality and his power of influencing the susceptible Sudanese by suggestion. He was 
the leader, thrown up by the times, of a peculiar type of Sudanese nationalism. Behind all was 
his very real unwavering belief in his divine call - a belief which exercised a compelling 
influence on others” (Trimingham,1949:151). Devotion to the Mahdi dissolved all tribal and 
religious allegiances. In his book, Trimingham speaks about the “peculiar type of Sudanese 
nationalism” (Trimingham,1949:151). British administrators in the Sudan were warned about 
the “peculiar religious susceptibility of the people of that country to religious fanatism” 
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(Trimingham,1949:151). In a memorandum of 1899 to the Governor-General about his 
administration, Major-General Lord Kitchener wrote that “the absolute uprootal by the 
dervishes of the old system of government has afforded an opportunity for initiating new 
administration more in harmony with the requirements of the Sudan” (Shebaika,1959:276-
287). In Sudanese novelist Tayyib  Salih’s short story, The Doum Tree of Wad Ḥamid, 
(Johnson.Zein,1996:37) the villagers are willing to oppose the efforts of the government 
officials with force, if necessary, to preserve a beloved tree next to a holy man’s tomb. In his 
poem “Fuzzy Wuzzy,” Rudyard Kipling described the eastern Sudanese tribesman who 
defeated the British soldiers in fighting in the 1880s as “a first class fightin’ man.”: 
We’ve fought with many men across the seas 
An’ some of ‘em are brave an’ some was not 
The Paythan an’ the Zulu an’ Burmese; 
But the Fuzzy was the finest o’ the lot. 
We never got a ha’porth’s change of ‘im: 
‘E squatted in the scrub ‘nd ‘ocked our ‘orses, 
‘E cut our sentries up at Suakin, 
An’ ‘e played the cat an’ banjo with our forces 
So ‘ere’s to you, Fuzzy-Wuzzy, at your ’ome  in the Soudan; 
You’re a pore benighted ‘eathen but a first-class fightin’man; 
We gives you your certificate, an’ if you want it signed 
We ‘ll come an’ ‘ve a romp with you whenever you’re  inclined. 
(Kipling,1912:400-404) 
 
On this same matter, Sir Winston Churchill wrote: 
 
the triumphs of the Mahdi were, in his lifetime, greater than those of the 
founder of the Mohammedan faith; and the chief difference between Orthodox 
Mohammedanism and Mahdism was that the original impulse was opposed 
only by decaying systems of government and society, and the recent movement 
came into contact with civilisation and the machinery of science … I believe 
that if in future years if prosperity should come to the peoples of the Upper 
Nile, … then the first Arab historian who shall investigate the early annals of 
that new nation will not forget, foremost among the heroes of his race to write 
the name of  Muhammad Ahmad . (Churchill, 1899:86) 
 
As noted earlier, the feeling of nationalism was entwined with religious sentiment. The 
Mahdist rebellion drew its strength from two forces: “First the religious fervour of the 
credulous, fanatical but courageous population; secondly the well-merited hatred engendered 
by the long course of misgovernment 7 By “misgovernment” the report intends Egypt. After 
the army mutiny in 1900 and ‘Abd al-Qadir Wad Ḥabbouba’s serious uprising in 1908, Sir 
Reginald Wingate, the Governor-General of Sudan, showed great concern. In a letter to Gorst, 
                                                            
7  Secret Intelligence Report, Khartoum, September 1908. 
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he wrote, “Mahdism in this country is not really dead. It has been stifled but there is still 
plenty of vitality in it and only the occasion is needed to bring it to the surface; nor is it to be 
wondered when one remembers that most of the present generation have been born and 
brought up in the faith.” (Wingate,1908) The British administration decided not to relax till it 
could “crush them almost mercilessly in their inception” (Wingate,1908). The British 
administration put down all revolts, put ‘Abd al-Rahman the Mahdi’s grandson, under 
surveillance and banned the circulation of the Mahdi’s Ratib (daily religious reading). But the 
Ans ar still remained a threat to the British administration’s security and the anti-British 
feeling spread to non-Mahdists including the army. 
World War II marked a turning point in the development of the Sudanese national  
consciousness. M. O. Bashir gives a detailed account of the influence of WW II and the 
establishment of the Graduate Congress in his book: Revolution and Nationalism in the 
Sudan.  He states that when Turkey declared war on Britain and its allies, and called for the 
Muslims to resist their oppressors, the government became worried that this might influence 
the Sudan. According to Bashir, Wingate, the Governor-General, assembled the religious 
dignitaries and assured them of Britain’s respect for Muslims and its good will towards them, 
and the British government promised non-interference in any religious practices. The 
outbreak of war was a turning point for the leaders of the three ţariqas: Sayyid al-Mirghani of 
the Khatimiyyah, Sayyid ‘Abd al-Rahman al-Mahdi of the Ansar and al-Sherief Yousif al-
Hindi. The government, which had placed confidence only in Sayyid al-Mirghani, now had to 
approach and befriend the other two, whom it had previously suspected. Thus the government 
won them to its side, so as to influence the people through them. The government’s post-war 
policy was to separate the Sudan from Egypt and at this time the Egyptians were 
demonstrating, and demanding that the British leave the Nile Valley. The two Sayyids and 
three other Sudanese notables sent a letter of support to the Governor-General congratulating 
the King on the signing of the peace treaty, showing their loyalty to the British government, 
and denouncing the movement taking place in Egypt. The two Sayyids and Sherief Yousif al-
Hindi asked the government’s permission to proclaim to their followers a form of propaganda 
intended to cultivate a spirit of national unity among the Sudanese. They were not given 
permission and were told that a national policy of the Sudan was hardly desirable. If the sense 
of nationality was to grow, it would do so naturally, and to cultivate it by means of 
propaganda would be a false move. However, following the ‘Urabi Revolution in Egypt in 
1881, government policy towards Sudanese nationalism was reversed. A delegation of 
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Sudanese dignitaries, led by Sayyid al-Mirghani, visited London. Sayyid ‘Abd al-Rahman al-
Mahdi presented King George V with his father’s ‘Sword of Victory,’ as a symbol of his 
submission. That visit was attacked by the Egyptians and became an object of criticism. To 
respond to the attack, the three religious leaders were permitted to issue a newspaper. The 
Anglo-Egyptian dispute and that between the two Sudanese camps was reflected in the 
writings of Sudanese intelligentsia, mainly in Ḥadarat al-Sudan, the first Sudanese political 
newspaper, from June 1920 onwards. The two Graduates Clubs in Omdurman and Wad-
Madani, which were centres of literary activities, started to discuss political issues. They 
focused on the unity and solidarity of the country. 
In addition to the rivalry and hostilities between ţariqahs, mainly the two major sects, 
Khatmiyyah and Ansar, the Anglo-Egyptian dispute produced two camps. The Unionists 
advocated the ‘Unity of the Nile Valley’ while the other camp, mainly Mahdists, opposed it. 
The two camps were united in opposing the government’s Native Administration which 
encouraged tribalism and the ‘Southern Policy,’ which aimed at separating the South, 
removing all features of Muslim-Arab culture from it, and substituting tribal customs with 
Christianity and the English language. However, they were divided over the future of the 
Sudan. One camp, consisting mainly of Mahdist elements that feared Egyptian domination of 
Sudan, supported the independence of the country by way of cooperating with the British 
against Egypt. The other, mainly Khatmiyyah, camp supported the ‘Unity of the Nile Valley.’ 
The moderates among the nationalists supported the slogan ‘Sudan for the Sudanese.’ In this 
situation, Sudanese political consciousness grew in the years 1920-1924. The realisation of 
the unity of the Nile Valley would have meant the negation of Sudanese nationalism. The 
literate Sudanese were for the unity and solidarity of the Sudan. Their activities became 
literary rather than political and the main theme was nationalism. The two main centres were 
the Omdurman and Wad Medani Graduates Clubs. In Omdurman, there were also reading 
circles where books coming from Cairo and London were read and discussed, and this was 
reflected in the meetings of their literary groups. Such agreement and disagreement were 
reflected in the writings of the more articulate amongst them. A dominant theme among the 
literate was the need for unity. A good example of the anti-British and pro-Egyptian feeling 
was expressed by the hundreds of copies of an anonymous letter sent to different addresses. 
Sir Lee Stack sent a badly translated copy to Lord Allenby in Cairo, the British Consul in 
Egypt, who sent it to London where it was circulated to the Cabinet. The propaganda and 
leaflets developed into political organisations the first of which was the Sudanese Union 
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Society, founded in Omdurman in 1920 by graduates of Gordon College, who were members 
of the Graduates Club. Their political activity took the form of circulating leaflets attacking 
the British administration, the religious men and al-Hadarah newspaper. Army officers started 
to engage in political activity. Second Lieutenant  ‘Abd al-Laţif and an ex-postal clerk, ‘Obaid 
Ḥag Al Amin, founded the White Flag League in May 1924. ‘Abd al-Laţif’ wrote an article 
entitled “The Claims for the Sudanese Nation,” which demanded self-determination. He sent 
it to Muhammad al-Khalifa Sherief for publication in al-Ḥadarh. Sherief did not have time to 
publish it as both of them were arrested. Sherief was freed but ‘Abd al-Laţif was imprisoned 
for a year. Five months later, Sherief wrote an article that he intended to publish in The 
Times, but he did not. In the article he declared his support for self-government and the union 
with Egypt. The Sudan question, he argued, must be settled on the basis that the Sudan was 
for the Sudanese and not for the English or the Egyptians. A national government somewhat 
like that of Mesopotamia would be immediately established, suitable for the conditions of the 
country and giving time guarantees for the development of the Sudan, and the realisation of 
its independence. A declaration would apply to the areas of education, employment, army, 
administration, agriculture, commerce and other matters. The declaration should define the 
position of England, and the political relation of it to the Sudan, and should also determine 
Egypt’s vital interests, and such necessary bonds as would be in the interest of both countries. 
Secret cells were formed in various towns and circulars and leaflets were sent to employees 
telling them they deserved better payment, and to merchants about the unjust tax impositions. 
A delegation from the League set out for Cairo proposing to meet the Egyptian Wafd Party 
but was arrested on their way and sent back. That led to many demonstrations and ‘Abd al-
Laţif was arrested once more and sentenced to three years in jail. The wave of demonstrations 
was joined by a mutiny of the cadet students at the Military College. On 9 August, they seized 
arms and marched to ‘Abd al-Laţif’s house and to the prison where ‘Abd al-Laţif and others 
were held where they presented arms outside the prison. The fifty-one cadets were sent to a 
prison where the inmates demonstrated and mutinied. The League spread the news all over the 
country through its members, especially postal clerks. On 19 November, Sir Lee Stack was 
shot dead in Cairo. Lord Allenby issued an ultimatum to the Egyptian government requiring it 
to evacuate all Egyptian army units and all officers from the Sudan within twenty-four hours. 
Sa‘ad Zaghlul refused to carry out the order and the Egyptian soldiers refused to evacuate. As 
a result, the Sudanese battalions all over the country mutinied in solidarity with the Egyptians. 
The Khartoum troops were attacked by the British and they fought to the last man. To their 
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disappointment, the Egyptian troops evacuated on receiving an order from the new 
government in Cairo. (Beshir, 1974 : 80-87). 
In this way, the 1924 Revolt was totally crushed and its remaining leaders were either 
sentenced to life imprisonment, or executed by firing squad. In reaction to the mutiny the 
government enacted a new policy. The government attributed the recent developments to the 
emergence of a small but vocal educated class of Sudanese and the growth of national 
consciousness. The government realised the importance of strengthening the traditional 
authorities. Sir John Maffey, the Governor-General in 1927, emphasised the political role of 
the native administration when he wrote that the latter “will provide a shield between the 
agitator and the bureaucracy,” (MacMichael,1934:362) and serve as “protective glands 
against the specific glands (of nationalism) which (would inevitably) be passed on from the 
Khartoum of the future … nothing stands still and in Khartoum we are already in touch with 
the outposts of new political forces” ( MacMichael,1934:362). Native authorities were to be 
developed so as to “sterilise and localise the political germs which spread from the lower Nile 
to Khartoum.” (MacMichael,1934:362) When the political leaders, the agitators and the 
propagandists were arrested and imprisoned, there was no longer any means of contact with 
the masses, and the League was paralysed. This enabled the British administration to crush 
the revolt without great difficulty. Thus ended the Sudan’s first major revolt after the 
Mahdiyyah defeat. 
Ah mad Khair (Khair,1946:20-30) argues that the British knew the Sudan was rich in 
resources and, as they wanted to live in luxury and provide their home country with more 
riches, power and cheap raw materials, a new education policy was enacted. Not a single 
school was opened, except in the South where non-Arabic non-Muslim schools were opened 
to comply with the ‘Southern Policy’ of separating the South and eliminating the 
Arab/Muslim influence. The Military College was closed, educational missions to Cairo were 
stopped and replaced by missions to Beirut and training courses in administration for 
Sudanese were stopped. After the 1924 Revolt, Gordon Graduates and educated Sudanese 
faced a very hostile attitude and harsh treatment from the British Administration. The 
suffering they experienced and the disappointment they felt had to have an outlet. 
Since political or military resistance was impossible, Sudanese nationalists resorted to literary 
and social outlets. Poetry, which had always played a social role in Arab societies, became 
the most important form of expression. To advance the nationalist movement, nationalists 
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started serious discussion and study groups. The post-1924 generation attributed the failure of 
the 1924 revolution to the lack of knowledge and lack of political maturity: 
 
Our generation is the living articulated position of Young Sudan. We aspire to 
distinguish ourselves by having an outlook on life, political, social and literary. 
We stand at the crossroads and we shall either follow the right road or go 
astray (Al Fajr1935). 
 
The new generation of educated youth made every effort to attain cultural maturity. Through 
their knowledge of English, they knew the modern world and studied international politics 
and history and other nationalistic movements. Through the Arabic language they 
rediscovered themselves and their roots. They studied Sudanese society, and created links 
with people so as to enlighten them. It was from these study circles that future Sudanese 
leaders and political parties emerged. Despite the difficult situation they worked in, they 
succeeded in producing journals such as al-Sudan and al- H ̣adarah (the Renaissance); al-Fajr, 
founded by ‘Arafat Muhammad ‘Abdullah in 1934, was the pioneering literary journal in the 
Sudan, the main contributors to it being major poets and men of letters. The emergence of the 
al-Fajr group and the contribution of its members played a substantial role in the cultural 
movement. The al-Fajr editorial team were all graduates of Gordon Memorial College, now 
Khartoum University: ‘Arafat Muhammad ‘Abdalla, Muhammad Ahmad  Mahjūb (a poet and 
lawyer who later became the prime minister), Muhammad ‘Ashri al-Siddiq, his brother 
‘Abdallah, Yusuf Mus tafa al Tinay (a poet and later a diplomat) and Mu‘awiya Muhammad 
Nour, a brilliant literary journalist who gained an excellent reputation in Lebanon and Egypt 
and was very much admired by ‘Abbas Mahh mūd al-‘Aqqad, who was also associated with 
the al-Fajr group. The group argued that there was a special Sudanese identity and they 
believed it was their mission was to create the poetry and the language that would support and 
express it. They coined words like ﺔﻴﻧادﻮﺴﻟا ﺔﻴﺗاﺬﻟا (Sudanese identity) and ﻲﻣﻮﻘﻟا بدﻷا (national 
literature) and discovered the hybrid nature of their identity. 
A  wide  range  The objective towards which the literary movement in this 
country should be directed is to establish an Islamic-Arabic culture supported 
by European thought and aimed at developing a truly national literature which 
derives its character and its inspiration from the character and tradition of this 
country, its deserts and jungles, its bright skies and fertile valleys. By giving an 
increasingly more prominent place for political studies of a kind more directly 
concerned with our problems and ambitions, this movement should then be 
transformed from a cultural to a political movement whose final goal should be 
the achievement of the political, social and cultural independence of this 
country (Abdel Rahim, 1986:114). 
35 
 
of subjects was covered and commented on: literature, foreign affairs, Arab unity, Italian 
Imperialism, nationalism, internationalism. The writings of Muhammad Ahmad Mahjūb 
showed the determination of his generation to consolidate their knowledge of Arabic-Muslim 
culture and to develop an appreciation of world thought and literature, whilst stressing the 
need for Sudanese writing to remain independent and original. He called for a literature that 
would have close relations with the neighbouring Egyptian culture, but would be independent 
from it. In a pamphlet published in 1941 he wrote: 
 
Pro-Egyptian Sudanese nationalists were so disillusioned by the course of events that they 
decided to rely on themselves. The signing of the 1936 Anglo-Egyptian Nile Waters 
Agreement was offensive and disappointing to the politically conscious public. It stressed the 
welfare of Sudanese as the primary aim yet it did not refer to their freedom. They lost interest 
in Egypt and looked forward to the day when they would get rid of the Agreement, which had 
given the Sudan less water without consulting the Sudanese people. Mu‘away Muhammad 
Nur, an intelligent man who had a considerable reputation as a literary journalist in Lebanon 
and Egypt and was associated with al-Fajr, had an unpleasant personal experience in Egypt. 
Nationalists had grievances against the regime that they could not publicly express, but they 
referred to them obliquely in magazines such as Al- Ḥadarah, al-Nahdah and al-Fajr until 
1934. Al-Fajr, which was devoted to literature, became involved in the social and political 
affairs of the country. An article entitled “Our Policy” stated that: 
Obviously we are not satisfied with the present run of things, and we definitely 
wish to stand for a new order of intelligent reform. We wish to see the young 
enlightened generation taking an active part in the affairs of this country, 
certainly not in a notorious, negative and irresponsible way; but in a truly civic 
temper and with real responsibility … We ought to have a share in the 
moulding of our destinies. This is a task, we are sufficiently aware, that is 
neither easy nor smooth nor clear. It needs to be all that. And in this precisely 
lie our duty, hope and policy. ( Al-Fajr,1936:1212). 
 
They reminded the government of its duty to train Sudanese people for self-government. 
Native administration was not the right basis for self-government, because it was in the hands 
of semi-literates, was based on tribalism and tended to create a form of religious sectarianism. 
Sudanese Nationalists rejected it and considered the tribal Nazirs, Shaikhs and Chiefs as tools 
used by the Governors and Commissioners to exercise their power over the people. Their 
efforts culminated in the establishment of the Graduate Congress. 
 
III The Graduate Congress 1938: 
36 
 
In his book, Imperialism and Nationalism in the Sudan, Muddathir Abdel Rahim  (1986: 117) 
states that between 1924 and 1936 the Sudanese people were not able to organise themselves 
in any form. A group of university graduates turned the reduction in salaries, a result of the 
Great Depression, into a political issue of national importance. They suspected that the 
decision was intended to reduce the status of the graduate class, vis-à-vis the class of the 
tribal Shaikhs and chiefs who were used as agents to carry out the government’s new policy 
of Native Administration. The graduates went on strike and refused the mediation of Sayyid 
‘Abd al-Rahman. A committee of ten from the graduates negotiated with the government and 
arrived at a compromise. The class of educated Sudanese then realised the importance of 
being united however, they thought the committee had failed to arrive at a final solution and 
were not happy at them ‘begging’ the government to change its decision. That disagreement, 
and the resulting personal clashes, caused the graduates to split into two camps: the 
Khatmiyyah (followers of Sayyid al-Mirghani) and the Mahdists or Ansar (followers of 
Sayyid ‘Abd al-Rahman al-Mahdi). According to Ah mad Khair, (Khair:45-50,72) the 1936 
Anglo-Egyptian agreement, which restored Egypt as a co-ruler of the Sudan, was a turning 
point. The agreement disappointed the entire politically and nationally conscious Sudanese 
public, regardless of their political tendencies. Sudanese political leaders expressed 
resentment at not being consulted. They also felt offended by the claim, in the Agreement, 
that the primary aim of the administration in the country must be “the welfare” of the 
Sudanese. Their aim was the independence and sovereignty of the Sudan. Sayyid ‘Abd al Ra 
hman went to London to question the British government about the sovereignty of the Sudan, 
but received no answer. He was told that the sovereignty of the Sudan was represented by the 
‘two flags,’ as described in the Condominium Agreement. The Nationalists felt that they were 
not being treated as human or adults. The educated Sudanese took advantage of the rivalry 
between the two governments, England and Egypt, to play them off against each other. In an 
article in al-Nil, 5 October 1937, the writer praised England for establishing in the Sudan 
several educational institutions (e.g., Gordon College and Kitchener School) and said that the 
Egyptians should also build a Farouq Institute, a Nahas College. In the 19 October 1937 issue 
of al-Sudan, the acting editor praised the Egyptian government for accepting forty-four 
Sudanese students free in their schools and expressed the people’s hope that Britain would 
offer Sudanese university graduates the opportunity to pursue higher education in England. 
As a result, significant expansion and improvement in education occurred. New Native 
Administration Ordinances were enacted and more posts were created for Sudanese graduates 
to enable them to participate in the administration of the country. 
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Those gains were accepted by the nationalists, although they did not entirely meet their 
aspirations. Their concern was the government’s Southern Policy and its aim of creating two 
entities in the Sudan; one Northern, the other Southern. Sudanese reaction to that British 
policy  was reflected in an article by the editor of al-Sudan (AlSudan,1936)  which obtained 
wide publicity in Cairo and led to agitation by al-Azhar University students. It criticised the 
government for restricting Islam while supporting the Christian missions in the South. The 
nationalists felt that they had to assert themselves so as to achieve independence, their 
ultimate goal. 
 The editorial in al-Fajr (16 August 1936) appealed for all graduates to come to the Graduates 
Club, Omdurman, to form a front and formulate a progressive programme. Many suggestions 
were made, but eventually they agreed to call it  ﻦﻴﺠﻳﺮﺨﻟا ﺮﻤﺗﺆﻣ  the Graduates General 
Congress, as suggested by Ah mad Khair of the Wad Madani Literary Society. After a long 
negotiation about its role and membership, it was agreed that  its purpose, as stated in its 
constitution, was to serve the public interests of the country and of the graduates. It was 
officially founded in February 1938, and letters of notification were sent to the provinces, 
Authorities and the Civil Secretary, asking that in matters of public interest involving the 
government, or lying within the scope of its policy and concern, the government should give 
due consideration to their views and suggestions which they might submit from time to time. 
The government accepted, provided that the Congress did not seek recognition as a political 
body, or represent any but the views of its members. It should regard itself as “a semi-public 
organisation interested in philanthropic and public affairs, and competent to hold and express 
opinions on such matters as come within its purview” (Henderson,1952:536-537). 
The Congress submitted two memoranda, one on the expansion of education, and the other on 
the Omdurman Institute of Islamic Studies; both were accepted. However, there was a clash 
regarding the leave regulations of Government Officials, and concerning the campaign for the 
conscription of Sudanese into the Sudan Defence Force when the War broke out. After some 
dispute, the Congress members were allowed to participate in the Omdurman Broadcasting 
Station, which was founded in 1940. Encouraged by its success, the Congress submitted a 
memorandum (Henderson,1952:536-537) of twelve demands, the most important of which 
were: the right of self-determination after the end of the war, the formation of a body of 
Sudanese experts to approve the Budget and the Ordinances, the formation of a Higher 
Education Council and the separation of the Judiciary from the Executive. 
 After studying the memorandum, Sir Douglas Newbold, the Civil Secretary, decided to form 
an Advisory Council which was established in 1943. He sent back the memorandum to the 
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Congress, telling them that the Governor General had rejected it  for its failure to respect the 
Government’s wishes and observe its warning. Each of the two largest ţariqahs wanted to use 
the Congress to achieve its goal. That resulted in a major crisis between the two groups in the 
Congress. Since the 1920s there had been differences between those who advocated ‘the 
Sudan for the Sudanese’ (i.e., the independence of the Sudan from both the British and the 
Egyptians, but through cooperation with Britain) and those who called for the ‘Unity of the 
Nile Valley,’ and therefore preferred to cooperate with Egypt. According to Ahmad Khair, the 
latter thought that mistrusting the Government of the Sudan was the first principle of sound 
nationalism. The whole point behind the Congress was to break away from the authorities of 
the ţariqahs and create a nationalist movement to resist foreign rule. The Congress was 
popular in towns and large villages and it succeeded in launching public programmes, such as 
the Education Day. By 1942, the majority of Sudanese people, including the educated and the 
eminent members of the Congress, were loyal to the ţariqahs. Further differences in the 
Congress finally split it into the Independence Front, under the leadership of the Umma Party 
which was established in 1945 and supported by Ans ar, and the Unionist or the Ashiqqa’ 
Party which was established in 1943 and led by Isma‘il al Azhari, supported by the 
Khatmiyyah. Apart from the two major parties, the Umma and the Unionist, the pre-
Independence history of the Sudan witnessed the birth of many other parties. In 1951 a group 
of tribal leaders broke away from the Independence Front and formed the Socialist 
Republican Party. After the end of the ‘Southern Policy,’ the Southern Sudanese elites 
emerged into the political arena in 1947. They opposed self-government and independence till 
the backward areas that had been neglected reached the cultural and material standards of the 
North’s civilisation. In 1946, the Sudanese Communist Party was born, and was soon 
followed by the Muslim Brotherhood of the Sudan. All politically conscious Sudanese and all 
political parties were preoccupied with the ways and means by which Anglo-Egyptian rule 
could best be brought to an end. All groups of Sudanese nationalists held similar views and 
were united in opposing “native administration,” which was the government’s ‘Southern 
policy’ from the thirties till 1956, it being aimed at the elimination, by administrative means, 
of all traces of Muslim-Arab culture in the South and its substitution by tribal customs and 
Christianity. The British administrators realised that the country and its people were 
reasserting their resistance to foreign rule. According to Mohammad Mohammad ‘Ali, Sir 
John Maffey stated that: “the Sudan was living its golden age and as that would not last long, 
they had to take practical steps before the end of the period. They had to make use of the 
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tribal systems, local laws and old traditions and encircle it with strong fortifications before it 
end in the face of the contemporary ideologies” (Ali:238). 
How far was the colonial regime responsible for the Sudan’s underdevelopment? What did 
they do in the interest of the Sudanese? For more than a century, hardly any services were 
carried out for the Sudanese people. The colonial regime built very few schools, hospitals or 
railroads, and only did so for their own services. British colonial policy in the Sudan differed 
from their policy in other African colonies. According to Ah mad Khair, the British 
Administration made little or no effort towards the advancement of the Sudan. Its educational 
policy aimed at leaving the Sudanese people ignorant. It was arranged to serve their own 
purposes, to promote their language and culture and teach their history. In an attempt to 
Anglicise the Sudanese, they closed thousands of Qur’ani schools (khalwas) so as not to 
revive the religious spirit of struggle of the Mahdiyya period. From every five hundred 
applicants they accepted only forty pupils. The Ministry of Education limited intermediate 
education as much as possible until in 1946 there were only eleven schools and the pupils had 
to pay fees. Sir Harold MacMichael, the Administrative Secretary for the Sudan government, 
said that it seemed clear to him that the highest level of education in the Sudan should be 
secondary vocational training. He expresses his doubts as to whether the Sudanese mentality 
was developed enough to make them consider introducing university education. 
(MacMichael:364) Gordon Memorial College, now Khartoum University, was built to 
commemorate General Gordon, who was killed by the Mahdiyyah troops in 1898. It was 
originally only a secondary school, but later developed into the Khartoum University College, 
from which all Sudanese politicians, leaders and all other intelligentsia graduated. According 
to documents written at that time by the British Civil Secretary the British aim in establishing 
it was to make use of its graduates as a medium to help them to communicate. The British 
called the medical school Kitchener Medical School, in commemoration of Lord Kitchener, 
but it was built by an Iraqi businessman in the Sudan as a sign of his gratefulness to the 
country, not by the British. There were no scholarships and no work opportunities for its 
graduates, while the government spent a lot of money on church missionaries and on sending 
Southerners to schools and colleges in Uganda. If they ever sent scholars, they chose old 
people, over fifty, for very short courses, to limit the chances of the young and enthusiastic 
persons who could benefit from it. There were no scholarships to Egypt, the educated were 
strictly forbidden from travelling on their own and the reading of Egyptian journals was 
prohibited. The British pursued those who left to study in Egypt, deported them back and 
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punished them. The first statement about the nature of Sudan, the modern Sudanese nation, 
was made by Muh ammad Ah mad   Mah jūb at a time of intense nationalist activity, both in 
Egypt and the Sudan. He discussed the matter in the early 1920s at the Graduates Club in 
Omdurman, and in articles in al-Fajr, the principal Sudanese journal of the thirties. He 
concluded that Sudanese nationalism must be firmly based on Islam, Arabic culture, and 
African soil and traditions, and that it should be open to, and actively interacts with, 
international currents. Sudanese culture should have close friendly relations with Egypt but 
would be independent of it. It would retain its own distinct character but learn from the 
culture and thoughts of all other nations, both ancient and modern (Mahjūb,1974:55) As they 
were concerned with practical politics, neither the advocates of Sudanese nationalism nor the 
Unionists were able to elaborate on or add to the description of Sudanese nationalism that 
Mahjūb had provided. Political development, especially after independence in January 1956, 
obliged the Sudanese to resume thinking about the goals and nature of their nationalism. The 
principal factors were the termination of the separatist Southern Policy in 1946, and the 
development of Pan-Arabism and Pan-Africanism as regional forces with strong appeal to the 
Sudanese. The end of the Southern Policy and the participation of Southerners as members of 
the Legislative Assembly in 1948 was a great victory for Unionists, who were unanimously 
opposed to this Policy? They were the product of the Policy, which had the effect of 
completely eliminating cultural and religious bonds between South and North, but had also 
filled Southerners, especially those who went to missionary schools, not only with a spirit of 
local patriotism but with bitter hostility towards their northern compatriots. 
To conclude this section it must be mentioned that, although in most cases the Sudanese 
nationalist movements won out, nationalism has its pitfalls and these must not be overlooked. 
Almost all Sudanese parties unanimously, and regardless of their political allegiances, fought 
foreign rule, but after independence was achieved they disagreed. They fought for the 
freedom of the country and won national independence,   but they were unable to protect it. 
Democracy did not have a real chance; it was ravished three times by military coups. The 
militarists always claimed that their aim was to eradicate misgovernment, corruption and 
greed and then hand over rule to civilians. Even in periods of parliamentary rule, there were 
sharp differences, personal ambitions and shifts in party alliances. Allegiance to the race and 
the tribe came first, and the country followed.  The famous Southern Sudanese writer Francis 
Deng’s song entitled “The Educated are Spoiling the Country [Bor]” is a critical appraisal of 
the educated that represented their constituencies in parliament. To achieve their personal 
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gains they allied with any political leader offering much. The singer, being illiterate, prefers 
that their parliamentary seat be vacant rather than abused.  He writes: 
 
Kourjok Akout of my maternal aunt, 
What is the turmoil of Bor about? 
Why is the Land in Turmoil? 
This I will try to explore 
Some are competing for the land 
Others were concerned with their mouths. (Deng,1973:156) 
 
In a chapter about the pitfalls of nationalist consciousness in his book The Wretched of the 
Earth, Frantz Fanon foresaw this turn of events. His notion was that, unless national 
consciousness at its moment of success was somehow changed into a social consciousness, 
the future would hold not liberation but an extension of imperialism. This social 
consciousness will be illustrated in the following two sections, on Sudanese Literature in a 
Postcolonial Context and the Cultural Resistance. 
 
1V Sudanese Literature in a Postcolonial Context: 
The above account of Sudanese nationalism shows how far the coloniser was responsible for 
disfiguring the character of the Sudanese people and distorting their identity. As Frantz Fanon 
writes: 
 
Colonialism is not satisfied merely with holding a people in its grip and emptying the 
native’s brain of all form and content. By a kind of perverted logic, it turns to the past 
of the people, distorts, disfigures and destroys it (Fanon,1968:210). 
 
Before dealing with Sudanese literature within a postcolonial context, a brief account of 
postcolonial theory is given, which deals with the relationship between culture and 
colonialism. Colonised people have their life transformed and reshaped by the experience of 
colonialism. Culture may enable an active society to modify and resist overseas cultural 
domination. Both men and women have to strive hard to search for and regain their lost 
geographical identity and to impose their own independent and integral culture. They have to 
search for an authentic national origin to defeat the obliterated, misrepresented one provided 
by the coloniser. 
 The postcolonial theory of literary criticism has a long history outside Europe and America. 
According to Bart Moore-Gilbert, postcolonial theory is fairly new in the West but it has had 
a great impact on the current modes of cultural analysis. It emerged as a result of the 
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inadequacy of European literary theory in dealing with the complexities and varied cultural 
provenance of postcolonial writing. It is concerned with the linguistic, cultural and 
geographical transformation of things into other things that they are not. It deals with the 
inter-linking of the issues of race, nation, empire, migration and ethnicity with cultural 
production (Moor-Gilbert,1997:6-11). 
 The contributors to this theory include Robert J. C. Young, Post colonialism: Avery Short 
Introduction, 2004; the Afro-American W.E.B. Du Bois The Souls of Black Folks, 1994; the 
South African Sol Plaatje, Mafeking Diary: A Blackman’s View of a Whitman’s War, 1999; 
the Trinidadian C.L.R. James, Fighting Racism in the World War II, 1980; Frantz Fanon from 
Martinique (but an activist in Algeria) The Wretched of the Earth, 2001. Other contributors 
are African critics such as Chinua Achebe, who edited African Short Stories, 1985; Ngugi 
WaThiong’o, Decolonisation of the Mind, 1985; Anda Diop and the Indian Ranajit Guha, 
Dominance without Hegemony, 1997. Critics such as Chinua Achebe, Wole Soyinka, Art, 
Dialogue and outrage: Essays on Identity and Culture, 1988; and Wilson Harris have 
objected to the more recent works of theorists like Edward Sa‘id, Spivak and Bhaba. The 
experience of colonisation produced a huge and diverse body of literature through the 
imposition of the coloniser’s culture and language. These literatures are discussed in the 
introduction to The Empire Writes Back. (Ashcroft, Griffiths and Tiffin,1999:5) The writer 
says that beyond their special and distinctive regional characteristics, the literatures of 
Australia, Africa, India, Pakistan, etc., have one thing in common: they emerged in their 
present form out of the experience of colonisation, and asserted themselves by grounding the 
tension with the imperial power and by emphasising their differences from the assumptions of 
the imperial centre. Since the imperial structure has been dismantled in political terms, the 
empire needs to write back to the centre. Recently the strength of that literature has become 
undeniable. Nineteenth-century imperial expansion pushed the colonial world to the margin 
of experience. That marginality became a huge source of creative energy. But this body of 
literature is under the direct control of the imperial power, which imposes a certain imperial 
discourse and prevents the assertion of any different perspective. 
Two groups of writers responded to Empire; metropolitan writers and representatives from 
non-European cultures. The latter always encountered discrimination and restrictions upon 
their self-expression. Writers claim to be objective but they write with the Empire in their 
mind and European life forms the centre of interest. Colonised heroes are always degenerate 
and corrupt, social separation requires that a strict divide be maintained between the whites 
and the natives, as any social contacts, especially sexual, will be fatal. The first texts were 
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produced by representatives of the imperial power: administrators, soldiers, travellers and 
sightseers. In colonial writings, the Other was mistranslated, misrepresented. The African 
continent remains the ‘dark continent,’ always described as grotesque, mysterious and hostile 
to Europeans. It signifies the unconscious and a painful absurdity. African and Asian and 
Caribbean characters are represented as natives, Blacks, Nigers, dependent and deprived. 
They are inferior and of lesser species. The narrators are always stressing how un-English 
everything is and stereotypic reproduction is as irrational, savage, wild, lesser, less human, 
uncivilised, wild man, animal, or headless mass. Metropolitan culture has suppressed the 
authentic elements in the colonised society. Critics think that such texts can never form a 
basis for the indigenous culture, nor can they be integrated in any way with the culture that 
already existed in the country invaded. Despite their detailed reportage of landscape, custom 
and the language, they inevitably privilege the centre emphasising the ‘home’ over the 
‘native,’ the ‘metropolitan’ over the ‘provincial’ or ‘colonial’ and so forth. 
 From the above account, it is clear that narrative fiction has a major role in the history and 
regions of the world. It also became the method that colonised people used to assert their own 
world of Empire. Stories are at the heart of what explorers and novelists say about strange 
identity and the existence of their history. Grand narratives of emancipation and 
enlightenment mobilised people in the colonial world to rise up and throw off imperial 
subjection. Writers like the Egyptian Rifa‘ah al-ţahţawi, the Tunisian Khayr al-Din and 
religious reformers like Jamal al-Din al-Afghani and Muhammad ‘Abdu, who were aware of 
the Western imperial impact on Islam, emphasised the importance of developing an 
independent culture to resist the West, by developing an indigenous Arab-Islamic identity. 
The same narratives stirred many European and American writers to fight for narratives of 
equality and Human community. At a deeper level, these writers claim objectivity simply to 
hide the imperial discourse within which they are created. As Joseph Conrad wrote, 
 
The conquest of the earth, which mostly means the taking it from those who 
have a different complexion and slightly flatter noses than ourselves, is not a 
pretty thing when you look into it too much. What redeems it is the idea only. 
An idea at the back of it; not a sentimental pretence but an idea; and an 
unselfish belief in the idea-something you can set up, and bow down before, 
and offer a sacrifice to … (Conrad, 1988:58) 
 
Kipling, in The Ballad of East and West, states that: 
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“Oh East is East, and West is West, and never the twain shall meet, Till Earth 
and Sky stand presently at God’s great Judgment Seat  (Kipling. 1912:234). 
 The indigenous theories developed in order to accommodate differences within the various 
cultural traditions, and to counteract and dismantle some of the assumptions of European 
theory. Almost all indigenous books deal with the devastation caused by colonialism and call 
for a break with the exploitation and sabotage, so as to move forward and create a new order, 
to discover a pre-colonial self by shedding current servitude and physical disfigurement. 
They call for cultural resistance, by breaking barriers between cultures and writing back to 
the metropolitan culture, and counteracting the European narrative about Africa and the 
Orient. It is the idea of writers commenting on their societies while they are away from them, 
writing back and suggesting the opposition between former coloniser and the Other. Frantz 
Fanon’s book, The Wretched of the Earth, is basically a study of the Algerian Revolution and 
it became a model for decolonisation and other liberation struggles. In the introduction to the 
book, Jean-Paul Sartre describes it as “a classic of anti-colonialism in which the Third World 
finds itself and speaks to itself through his voice.” 
Fanon observes, “because it is a systemic negation of the other person and a furious 
determination to deny the other person all attributes of humanity, colonialism forces the 
people it dominates to question constantly: ‘In reality who am I?’” (Fanon:2001, 139) As a 
doctor, he said he took it upon himself to translate people from passive victimised objects 
into subjects who had begun to recognise that they were in charge of their own destiny. As he 
writes: 
If psychiatry is the medical technique that aims to enable man no longer to be a 
stranger to his environment … I owe it to myself to affirm that the Arab, 
permanently an alien in his own country, lives in a state of absolute 
depersonalisation … The events in Algeria are the logical consequence of an 
abortive attempt to decerebralise a people. (Fanon:143) 
 
In his book, Black Skin, White Masks, Fanon argues that the black man and woman have   
been translated internally and psychologically; their desires have been changed into another 
form. 
In his novel, Ambiguous Adventure, Cheikh Hamido Kane describes the method of the 
colonial phase of imperialism as consisting of knowing how to kill with efficiency and how 
to heal with the same art. The physical violence of the battlefield is followed by the 
psychological violence of the classroom. He writes: 
 
On the Black Continent, one began to understand that their real power resided 
not at all in the cannons of the first morning but in what followed the cannons. 
Therefore behind the cannons are the new school. The new school has the 
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nature of both the cannon and the magnet. From the cannon it took the 
efficiency of a fighting weapon. But better than the cannon it made the 
conquest permanent. The cannon forces the body, and the school fascinates the 
soul (Kane, 1972: 14). 
 
However, colonial alienation always distances one from the reality around him and identifies 
him with that which is most external to his environment. The editorial of al-Fajr, the pioneer 
Sudanese literary magazine, described its policy as follows: 
 
In form and organisation we are to follow—as closely as we can—the 
traditions of the best-known English weeklies. For this purpose we have gained 
the services of young writers—all from the younger generation—each to take 
charge of one section … We, young men of this generation, are the sons of the 
soil, the first fruits of a new order that is to link the Sudan with the rest of the 
world. (AlFajr V.I. No 19, 1935). 
 
Muh ammad ‘Abd al- Hai, a Sudanese poet and critic, criticised them as “ambitious but rather 
unauthentic. Their policy did not take into consideration the obviously different type of reader 
the magazine was expected to address, nor the special problems it was to face” (‘Abd Al-
Ḥai,1976). 
 However the young writers soon realised the necessity of close involvement in the cultural 
and political issues of the country. They clearly stated their new policy that not to follow 
religiously in the footsteps of other Arabic or European papers … There are problems in their 
own life—political, social, economical, religious—which have no parallel in other countries, 
Arab or otherwise. Furthermore, they realised that the ethno-linguistic mix and the diversified 
identity profile discussed earlier gave rise to the hybrid nature of their cultural tradition. To 
identify themselves with the whole nation, rather than with their ethnic group, they had to 
find a common definition in terms of a cultural identity. So the new assertion and 
identification aspired to a comprehensive ideal. 
The British Education and language policy in the Sudan was dealt with above in the section 
on Sudanese Nationalism. It aimed at disfiguring the Arab identity by abolishing the Arabic 
language and imposing English as the official language of the state, as the medium of 
instruction in secondary school and university, and as the first language in the South. 
European syllabi were imposed: history, geography, politics and English literature; the Civil 
Secretary’s Memorandum on Southern Sudan Policy (1930) declared the adoption of “group 
languages” for use in schools in the south and a linguistic expert was appointed to advise on 
the production of new books. African countries were defined as colonies, and they defined 
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themselves in terms of the languages of Europe, as English-speaking- Anglophone, or 
French-speaking- Francophone. 
As part of the Southern Policy, the Civil Secretary addressed three governors of the Southern 
provinces regarding the creation of “closed areas” and the introduction of English. He wrote: 
 
The policy of the government in the Southern Sudan is to build up a series of 
self-contained racial or tribal units with structure or organisation based, to 
whatever extent the requirements of equity and good government permit, upon 
indigenous customs, traditional usage and beliefs. The recent introduction of 
English words of command in the Equatorial Corps of the Sudan Defence and 
their use in the Police in the provinces concerned is a step in the right direction, 
but more is required. Every effort should be made to make English the means 
of communication among the men themselves to the complete exclusion of 
Arabic. In short, whereas Arabic is considered by many natives as the official 
language, the object of all is to counteract this idea (Civil Secretary’s Memo, 
Kh.,25.1.1930). 
 
 
Khair notes that in the North religious education was opposed (Khair:39). The Religious Institute and 
thousands of Qur’anic schools were closed; teachers of Arabic and Islamic studies were oppressed. 
Northerners were prohibited from performing their religious rituals, such as prayers, while they were 
in the South. In this way, as mentioned earlier, the British were trying to create a new Sudanese 
identity that denied the Arab heritage and acknowledged British culture. 
 
Tayyib Salih, the Sudanese novelist, wrote back to the coloniser in Arabic, his own language. Writers 
such as W.B. Yeats and James Ngugi expressed the predicaments involved in sharing a language with 
the colonial overlords. Ngugi’s book Decolonisation of the Mind (1986) was an attempt to promote 
the issue of liberation by exploring deeply African language and literature, and by bidding the 
English language farewell and writing in his indigenous language. He renamed himself Ngugi Wa 
Thiango instead of James Ngugi, and used his own dialect for writing. He called for a decolonisation 
of the mind. In 1964, Chinua Achebe, in a speech entitled “The African writers and the English 
language” said: 
Is it right that a man should abandon his mother tongue to someone else’s? It 
looks like a dreadful betrayal and produces a guilty feeling. But for me there is 
no other choice. I have been given the language and I intend to use it. (Achebe, 
1975: 30). 
 
One purpose of colonial education is to promote its own history and culture. James Joyce 
expressed this through the mouth of one of his characters. He writes: 
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The language we are speaking is his before it is mine. How different are the 
words home, Chris, ale, master on his lips and on mine! I cannot speak or write 
these words without unrest of spirit. His language so familiar and so foreign 
will always be for me an acquired speech. I have not made or accepted its 
words. My voice holds them at bay. My soul frets in the shadow of his 
language (Joyce.J.A,1964:189). 
 
 Taban Lo Liyong, a Southern Sudanese writer and critic who is considered one of the  
continent’s most famous writers, has different insight. In his article entitled, “The Role of 
Creative Artist in Contemporary Africa” (Liyong,1973:87-104), he is sceptical about Africa’s 
old culture and humanism and he attacks Negritude. He writes that the individuals should 
aspire for English, French, German etc. and keep Swahili as the language of the people. 
Swahili “has the short comings of Arabic which bound Arabic civilisation in their present 
limits and the short comings of African cultures which kept us backward and prey to 
colonisation”, “let us get Westernised in order to place ourselves on top of this most 
technically advanced, civilisation, let us snatch the leadership.” He believes that sticking to 
traditions and old culture is a waste of time, money, manpower and brain power. The poetry 
of Negritude and humanism is a poetry of cowardice and wailing over race. He rejects 
Negritude for its “reformist mentality” and the humanism in Negritude is not sincere, it is a 
“camouflaged  hatred”. And if Europeans and Americans are defeated some day, they will be 
“the most humanistic people on earth.” He believes the solution is in shedding humility and 
servitude, turning to education and employment.  In  his poem “PARASITE”, he describes 
the common man and the unemployed as a parasitic, good-for-nothing-collection of bones, 
exploited by politicians and bred for votes. He writes: 
 
Efficiency demands 
Everybody should carry his own weight 
Or face the firing squad 
For the common man is a parasite 
And, he must be made to work 
For his own advancement 
And ours as well. (Liyong,1973:26). 
 
 
Critics give most attention to texts by Chinua Achebe, Wilson Harris and T ayyib Salih because 
they answer back to imperial and new-colonial culture and the fictional stories of the powerful 
imperial narrative. For the native decolonizers to do their job, they have to re-imagine an Africa 
stripped from its imperial past, just as Europeans saw it as a blank place when they took it. To 
demonstrate this process of redoing, Edward Sa‘id (Sa‘id,1994 :254-255) presents two episodes 
by James Ngugi (later Ngugi wa Thiango) and T ayyib Salih, He draws a comparison between 
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Conrad’s river in Heart of Darkness, and Ngugi’s river in The River Between.  Ngugi brings 
life into Conrad's river: 
 
The river was called Honia, which meant cure, or bring-back-to-life. Honia 
river never dried: it seemed to posses a strong will to live, scorning droughts 
and weather changes. And it went on in the very same way, never hurrying, 
never hesitating. People saw this and they were happy. (Ngugi.,1965:1) 
 
Conrad’s images of the river its exploration and its mysterious setting are experienced in an 
understated, unidiomatic and mysterious language. The white man is portrayed as less important, 
although his influence is obvious in the division that separates the villages, the riverbanks and 
the people from one another. Ngugi powerfully conveys the internal conflict  and tensions, 
leaving it unresolved or contained after the novel ends. Out of the suppressed pattern in Heart of 
Darkness, Ngugi generates new obscure legends (mythos), which suggest a return to an African 
Africa. Another incident of the redoing and reclamation of an imaginative territory is Tayyib 
Salih’s, Season of Migration to the North in which the whole situation is reversed. Conrad’s river 
is the River Nile, whose water revives its peoples, while the British narrative style is somewhat 
reversed by the use of Arabic, in that is the voyage northward of a Sudanese to Europe, and the 
narrator speaks from a Sudanese village. Thus the voyage in the Heart of Darkness is converted 
into a hijra from the Sudanese countryside, still     burdened with the colonial legacy, into the 
heart of Europe. The crossings from north to south, and vice versa, are more enlarged and 
complicated, and the discrepancies suppressed by Conrad are better articulated by Tayyib Salih, 
who writes: 
 أﻮﺳأ ﻻ و ﻦﺴﺣأ ﻻ ، ﺎﻨه ﻞﺜﻣ كﺎﻨه  .ﻲﻓ ﺖﺘﺒﻧ ،ﺎﻧراد ءﺎﻨﻓ ﻲﻓ ﺔﻤﺋﺎﻘﻟا ﺔﻠﺨﻨﻟا نأ ﺎﻤآ ،ﺎﻨه ﻦﻣ ﻲﻨﻨﻜﻟ و  ﻢﻟ و ﺎﻧراد
 ﺎﻧرﺎﻳد ﻰﻟإ اوءﺎﺟ ﻢﻬﻧﻮآ و ،ﺎهﺮﻴﻏ راد ﻲﻓ ﺖﺒﻨﺗ , ؟ ﺎﻨﻠﺒﻘﺘﺴﻣ و ﺎﻧﺮﺿﺎﺣ ﻢﻤﺴﻧ ﺎﻨﻧأ ﻚﻟد ﻰﻨﻌﻣ ﻞه ، اذﺎﻤﻟ يردأ ﻻ
ﺑ ﻦﻣ نﻮﺟﺮﺨﻴﺳ ﻢﻬﻧإ  ةﺮﻴﺜآ دﻼﺑ ﻦﻣ ﺦﻳرﺎﺘﻟاﺮﺒﻋ نوﺮﻴﺜآ مﻮﻗ جﺮﺧ ﺎﻤآ ﻼﺟﺁ ؤأ ﻼﺟﺎﻋ نإ ﺎﻧدﻼ .ﺪﻳﺪﺤﻟا ﻚﻜﺳ , و
نﻮﻜﺘﺳ سراﺪﻤﻟا و ﻊﻧﺎﺼﻤﻟا و تﺎﻴﻔﺸﺘﺴﻤﻟا و ،ﺮﺧاﻮﺒﻟا  سﺎﺴﺣإ ﻻو ﺐﻧﺬﻟﺎﺑ سﺎﺴﺣإ نود ﻢﻬﺘﻐﻟ ثﺪﺤﺘﻨﺳ و ،ﺎﻨﻟ
ﻞﻴﻤﺠﻟﺎﺑ .نﻮﻳدﺎﻋ مﻮﻗ ﻦﺤﻧ ﺎﻤآ نﻮﻜﻨﺳ أ ﻊﻨﺻ ﻦﻣ ﺐﻳذﺎآأ ﻦﺤﻨﻓ ﺐﻳذﺎآأ ﺎﻨآ اذإ وﻨﺴﻔﻧﺎ. 
 
(Salih,2004:59) 
It translates as: 
Over there is like here, neither better nor worse. But I am from here, just as the 
date palm standing in our house and not in anyone else’s. The fact that they 
came to our land I know not why, does that mean that we should poison our 
present and our future? Sooner or later they will leave our country, just as 
many people throughout history left many countries. The railways, ships, 
hospitals, factories and schools will be ours and we will speak their language 
without either a sense of guilt or a sense of gratitude. Once again we shall be as 
we were—ordinary people—and if we are lies we shall be lies of our own 
making (Johnson.D.Season,1996, 49) 
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Khartoum the Ultimate Imperial Adventure is the most recent book (2005) by Michael Asher, the 
traveller and desert explorer. It is written to the memory of the brave soldiers, British, Sudanese, 
Egyptian and others who fought and died in the Nile campaigns, 1883-1889. It is about the British 
conquest in the closing years of Queen Victoria’s reign, the massacre of the 12,000 strong column 
of Lieut. General William Hicks Pasha, and the siege and murder of General Gordon by the 
Dervishes, which shocked the Western world. It is a classic tale of the British Empire, which brings 
to  
 
life the cast of characters of Winston Churchill, Lieut. General William Hicks, Lieut. General Sir 
Gerald Graham, Major General Charles Gordon, Major General Sir Herbert Kitchener and Lieut. 
General Lord Garnet Wellesley, and images of the breaking of squares, veracious fuzzy-wuzzy and 
British gunboats are vividly drawn. It depicts Sudanese culture from the points of view of both the 
outsiders and the tribesmen themselves. 
 
In his book In Search of the Forty Days Road, Michael Asher describes a journey through the 
nomadic life of the Sudan and the Libyan Desert (much of which lies within the borders of the 
Sudan). He introduces his journey as a love affair with the Desert, and a captivation with Sudanese 
nomadic Arabs. However, he portrays it as a “shadowless wasteland, a place of mystery, fearsome 
infinite, as alien to men as the surface of the moon. It is a scavenging, dust-choked place, a place of 
old bones and spiked bushes where the scarecrows of cairns a man’s unlooked-for grave. It is a land 
like a parched throat, a land like dried cardboard. There are fierce-looking men who ride 
masterfully on enormous bull-camels” (Asher.M,1984:10-11). 
 
The same Western view of Sudanese people is expressed by the Sudanese novelist Jamal Mahjūb 
through one of his characters in his novel In the Hour of Signs. In a letter from the Anglo-Egyptian 
garrison at Khartoum to his friend in England, Captain Hamilton Ellsworth describes Sudanese 
fighters as “savages of the most unwholesome race. They resemble strange two-legged animals; 
their skin is the colour of saddle leather and they are as agile as monkeys, strong too. They fight like 
the devil himself and they know every thorny patch of scrub by heart—even give them names” (Ma 
hjub,1996:42). 
In his book, In Search of the Forty Days Road, Asher realises that the camel-men he sees in the 
desert are Arab and the word triggers many associations in his mind. He recalls images of “hordes 
of white-robed figures sweeping, not over the desert but over the streets of London in summer, 
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wearing spotless white head cloths, and followed by trains of women in vampire-like masks. These 
images coupled with vague of oil derricks, concrete palaces and squadrons of gauche American 
cars. But these memories has submerged a far older stratum of associations: the vivid childhood 
characters of the Arabian Nights mysteries, hawkish men with furled turbans, with viciously curved 
daggers, camel-riders, their faces watched in white cloth, carrying ancient and ungainly flintlocks, 
black tents in the desert, dim figures moving beneath the palm at an oasis-ghost which still lurked in 
the darker recesses of my memory. These ghosts, I thought, belong to a world created by a childish 
fantasy, a world if it had ever existed at all, had long since faded (Asher:9). 
 
He notes he knows that this world did exist in the Sudan. There are rich merchants who flow 
regularly to London and Paris, just as there are diesel lorries, TVs, telephones and discotheques in 
the country, but those things are as alien to some sections of the population as cornflakes and pork 
pie. To his amazement, he discovers that those Sudanese camel-men seem to correspond much more 
to the mysterious Arabian Nights characters of his earlier imagination. However, he is delighted in 
Sudanese culture. Unlike the other postcolonial writers, he speaks about the strangeness of the 
Sudanese culture with admiration. As he says, “I learned to shed some of the prejudices of my 
European upbringing and to see in a new perspective a society which has little in common with my 
own.” He finds the hospitality and generosity of the Sudanese astonishing: it is not uncommon to be 
invited by a stranger whom you have met in the street, or to find on leaving a cafe that someone 
have paid your bill. He is indebted to the nomadic people of the Sudan, amongst whom he has 
travelled, and who have taught him “some of the most profound lessons” of his life. He finds the 
communal nature of the Sudanese people more difficult to assimilate. Back Home he was brought 
up to believe in the individual but, in the Sudan, society is the most important and powerful entity. 
“It was a society without alienation, where even outcasts belonged” (Asher:9). Sudanese people 
believe in the saying     ﺎﺠﻟا ﺮﺑدﻖﻳﺮﻄﻟا ﻞﺒﻗ ﻖﻴﻓﺮﻟا وراﺪﻟا ﻞﺒﻗ ر   [Ask for the neighbour before the house and 
of the companion before the way]. 
 
Even non-Westerners among the postcolonial writers are always conscious of Empire in their 
writing. Edward ‘Att iyyah was a Syrian who lived in the Sudan, studied in Oxford and came back 
to Sudan to teach at Gordon College. In his memories in the Sudan, he is very happy when he got 
off the train at Aswan to board the Sudan Government steamer. He admires the steamer and the 
Sudanese people, but he does not fail to attribute their “cleanliness and order” to the British: 
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I remembered so well from even years before; the tidy clean cabins, the shining 
brass knobs, the well-scrubbed decks and, dominating the whole picture, the 
Sudanese waiters, in impeccable green belts and red slippers, moving and 
wheeling in comparable grace. I had been in love with these steamers in my 
childhood, and I was so glad to come back to them after the flies and dust and 
general disorder of Egypt. This was British civilisation again, the tidiness and 
cleanliness and cultured comfort which the British had brought with them into 
the East. The Nile steamer at Aswan was a friendly outpost and symbol of the 
British Administration in the Anglo-Egyptian Sudan ( Attiyyah, 1946e:134). 
 
He describes the “lovely picture,” the “beautiful orange sand” of the landscape and mentions the 
“hard and terrible life” of the desert people, but his mind “flew back to the green fields of England 
and the terraced vineyards of Lebanon” and he “felt bewildered before the appalling lottery of birth 
which decides the geographical distribution of mankind” (Attiyyah:135). 
          It has been said earlier that literature is central to the cultural enterprise. The Empire’s desire 
is to be accepted, adopted and absorbed. This caused the periphery to be immersed in the imported 
culture and to deny its origins “in an attempt to be more English than the English” ( Ashcroft, 
Griffiths, and Tiffin:4). 
 
When he was in Victoria College in Egypt, Edward ‘Att iyah felt as one of the British community, 
he shared their inmost feelings as Englishmen, but in the Sudan things are different, and he is 
regarded as foreigner by the British community. He is disappointed and shocked when he found 
himself among the non-British staff. He does not gain recognition by the tribe he had long tried to 
belong to. “Cultured, westernised individuals like myself were superior persons, were my peers, but 
the tribe was inferior; the tribe was a part of the East” (Attiyah:136).  The “British privilege” and 
the “British prestige” manifested by the “feudal castles, housing and spacious gardens” plus his 
exclusion began to arouse a feeling of resentment and hostility towards the British Empire. He 
begins to rebel against the glory that he has longed for as the object of personal pride. The dominant 
motifs of the colonial narrative embody a sense of imperial centrality and superiority, imagery of 
the racial divide and the danger of cultural contacts. In Khartoum, for instance, he portrays the 
racial divide  as a “fence” which cuts right across the town running more or less parallel with the 
river and two or three streets away from it. On one side of it live the British officials, on the other 
everybody else, and social communications between the two are almost non-existent. In some 
individual cases, the boundaries are occasionally crossed, as international frontiers are when tourists 
with passports and tickets go on a holiday to visit foreign lands. 
 
Khartoum is created by the British and other foreigners. It has no homogeneous population, no 
character and culture of its own to adopt and assimilate newcomers, and stamp them with its own 
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imprint. The native population live in Omdurman. The population of Khartoum consists of British, 
Egyptians, Greeks, Syrians and Armenians. They are different communities with no common 
identity or culture. They speak their own languages and observe their own culture. The “fence” is 
also established between the British tutors and their pupils in Gordon College. The tutors are 
members of the Political Service who expect their pupils to show them not only the respect by 
pupils to their tutors, but the submissiveness demanded of a subject. They exercise on them the kind 
of military authority and discipline that they enforce in the barracks. In the eyes of the pupils, their 
tutors are a symbol of “the Director of Education, the Civil Secretary, the Governor General and the 
Union Jack”. 
Many Arab novelists have tackled the question of the search for identity, self-assertion and the 
conflict of civilisations. It is the idea of writers commenting on their societies while they are away 
from them, writing back and suggesting the opposition between the former coloniser and the Others. 
It was explained earlier that during the thirties and forties the new nationalist Sudanese 
consciousness crystallised. The distinct Sudanese identity began to take shape within the concepts 
of Arabism and Africanism. That was clear in the language of the new poetry mentioned previously, 
and it will be demonstrated in Part Two of this thesis, A Background Survey of Sudanese Literature, 
Section B. Tayyib Ṣalih is one of the Sudanese intellectuals who studied in Khartoum University 
during the colonial period then pursued his work in England. Although he was encountered by the 
Western civilisation, which had a traumatic effect on him, he did not reject all western culture or 
what he had learned from the West. Although his work was distinguished by his commitment to his 
Sudanese cultural roots, it also reflects his acculturation to western artistic and philosophical 
beliefs. His novel “لﺎﻤﺸﻟا ﻰﻟإ ةﺮﺠﻬﻟا ﻢﺳﻮﻣ” [Season of Migration to the North] tackles the East-West 
conflict, which is not a new theme. It has been tackled by a number of Arab writers, e.g., the 
Egyptian Tawfiq al-Hakim in “قﺮﺸﻟا ﻦﻣ رﻮﻔﺼﻋ” [A Bird from the East], the Lebanese Suhail Idris in 
“ﻲﻨﻴﺗﻼﻟا ﻲﺤﻟا” [The Latin Quarter] and Yahia  Ḥaqi in “ﻢﺷﺎه مأ ﻞﻳﺪﻨﻗ” [The Saint Lantern.] However, in 
Salih the conflict is associated with the problem of colour. Salih portrays it through the bitter 
experience of a black African who visits London and violently confronts the Western civilisation. It 
is a reversed situation. His immigration is from a small Sudanese village in northern Sudan, from 
the heart of the jungle of Africa, to the heart of civilisation, the Empire. There, the hero, Mustafa 
Sa‘id, attains the utmost degree of knowledge. He becomes a doctor of economics and a notable 
writer in addition to his extensive knowledge of literature, art and philosophy. In his private life, he 
has affairs with four English ladies, which end tragically. He pushes three of them to commit 
suicide and marries the fourth one, then kills her. It is not a real love; it is only physical desire and a 
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sensual love that lacks sincerity and leads to destruction. So their relationship with him is one of 
exploitation. What they feel for him is only an emotional obsession and a strong desire for the 
sexual satisfaction that they lack with their European partners. He wonders what attracted Ann 
Hammond to him. She was less than twenty, lively,  intelligent, and was studying Oriental 
languages at Oxford. Her father was an officer in the Royal Engineers, and her mother from a rich 
family in Liverpool. For her, he is a symbol of African warmth and violence: 
بذﺎآ ﺮﺠﻔآ ﺎﻨآاد ﺎﻘﻔﺷ تأﺮﻓ ﻲﻨﺗأر . ﻰﻟإ ﻦﺤﺗ ﻲﺴﻜﻋ ﺖﻧﺎآ ﺔﻴﺋاﻮﺘﺳا تﺎﺧﺎﻨﻣ , ﺔﻴﺳﺎﻗ سﻮﻤﺷ و, 
قﺎﻓ ﺁ و ﺔﻴﻧاﻮﺟرأ .نﺎﻨﺤﻟا اﺬه ﻞﻜﻟ اﺰﻣر ﺎﻬﻴﻨﻴﻋ ﻲﻓ ﺖﻨآ .ﻊﻴﻘﺼﻟا و لﺎﻤﺸﻟا ﻰﻟإ ﻦﺤﻳ بﻮﻨﺟ ﺎﻧأ و 
.                  (Salih,2004:40) 
It translates as: 
When she saw me, she saw a dark twilight like a false dawn. Unlike me she 
yearned for tropical climes, cruel suns, and purple horizons. In her eyes I was 
the symbol of all her hankerings. I am South that yearns for the North and the 
ice. (Johnson.D.Season,1996:30). 
 
One day they found her dead. He writes: 
 
ﺎﻴﻠﻤﻋ ﺔﻓﺮﻏ ﻞﺜﻣ ﺖﻧﺎآ ﻲﻣﻮﻧ ﺔﻓﺮﻏﻰﻔﺸﺘﺴﻣ ﻲﻓ ت .ةأﺮﻣا ﻞآ قﺎﻤﻋأ ﻲﻓ ﺔﻨآﺎﺳ ﺔآﺮﺑ ﺔﻤﺛ . ﻒﻴآ فﺮﻋأ ﺖﻨآ
مﻮﻳ تاذ و ﺎﻬآﺮﺣأ   ﻲﻤﺳﺎﺑ ةﺮﻴﻐﺻ ﺔﻗرو اوﺪﺟوو زﺎﻐﻟﺎﺑ ارﺎﺤﺘﻧا ﺔﺘﻴﻣ ﺎهوﺪﺟو . ةرﺎﺒﻌﻟا ﻩﺬه ىﻮﺳ ﺎﻬﻴﻓ ﺲﻴﻟ :
 ﻚﻴﻠﻋ ﷲا ﺔﻨﻌﻟ ﺪﻴﻌﺳ ﺮﺘﺴﻣ .ةدﺎﺣ ﺔﻳﺪﻣ ﻪﻧﺄآ ﻲﻠﻘﻋ نﺎآ .ﻴﺟ ﻢﻟﺎﻋ ﻰﻟإ و ﺎﻳرﻮﺘﻜﻴﻓ ﺔﻄﺤﻣ ﻰﻟإ رﺎﻄﻘﻟا ﻲﻨﻠﻤﺣ و ﻦ
سرﻮﻣ. 
(Salih,2004:41). 
 
It translates as: 
 
My bedroom was like an operating theatre in a hospital. There is a still pool in 
the depth of every woman which I knew how to stir. One day they found her 
dead. She had gassed herself. They also found a piece of paper with my name 
on it. It contained nothing but the words: “Mr Sa’id May God damn you.” My 
mind was like a sharp knife. The train carried me to Victoria Station and to the 
world of Jean Morris. (Johnson.D.Season,1996:31). 
 
 For him theirs is a possessive love, exactly like the relation between the colonisers and the 
occupied land. They exploit it, exhaust it and drain all its resources for their enjoyment. He 
now assumes the character of the invader and resolves to take revenge. One of his tools of 
revenge is sex: His intention is made clear by a sentence he repeats all through the first part of 
the novel like a poetic refrain: “The train carried me to Victoria station and to the world of 
Jean Morris.” Feeling fed up with the first three ladies, their flirtatiousness and how they 
despise him, he deserts them, and so they kill themselves. 
He writes, 
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نﺰﺣ عﻮﺒﻨﻳ ﻲﻣﻮﻧ ﺔﻓﺮﻏ، كﺎﺘﻓ ضﺮﻣ مﻮﺛﺮﺟ . مﺎﻋ ﻒﻟأ ﻦﻣ ﻦﻬﺘﺑﺎﺻأ ىوﺪﻌﻟا،  ءاﺪﻟا ﻦﻣاﻮآ ﺖﺠﻴه ﻲﻨﻜﻟ
ﻞﺘﻗ و ﻞﺤﻔﺘﺳا ﻰﺘﺣ.  
(Salih, 2004:42):  
It translates as: 
My bedroom is a spring-well of sorrow, the germ of fatal disease. The infection 
had stricken these women a thousand years ago, but I had stirred up the latent 
depth of the disease until it had got out of control and had killed. 
(Johnson.D.Season, 1996:33). 
 
He marries the fourth one, Jean Morris, after chasing her for three years. She is addicted to his 
body but she has never treated him as a husband. She never forgot that she was European and 
he was Black. When he can no longer put up with her insult, rejection and arrogance, he kills 
her and ends up in jails. He writes: 
 
ماﻮﻋأ ﺔﺛﻼﺛ ﺎهدرﺎﻃأ ﺖﺜﺒﻟ . و ،ىﺄﻤﻇ ﻲﻠﻓاﻮﻗ و ،ءاﻮه ةءﻮﻠﻤﻣ ﻲﺑﺮﻗ ،اﺮﺗﻮﺗ سﻮﻘﻟا ﺮﺗو دادﺰﻳ مﻮﻳ ﻞآ
باﺮﺴﻟا ةﺎﺳﺄﻤﻟا عﻮﻗو ﻦﻣ ﺮﻔﻣ ﻻ ،ﻢﻬﺴﻟا ﻰﻣﺮﻣ دﺪﺤﺗ ﺪﻗ و ،قﻮﺸﻟا ﺔهﺎﺘﻣ ﻲﻓ ﻲﻣﺎﻣأ ﻊﻤﻠﻳ.  ﺎﻬﺘﺟوﺰﺗ و .
ﻲﻣﻮﻧ ﺔﻓﺮﻏ  بﺮﺣ ﺔﺣﺎﺳ ترﺎﺻ .ﻢﻴﺤﺠﻟا ﻦﻣ ﺔﻌﻄﻗ نﺎآ ﻲﺷاﺮﻓ .ﺎﺤﺳ ﻚﺴﻣأ ﻲﻨﻧﺄﻜﻓ ﺎﻬﻜﺴﻣأﺎﺑ،  وأ
ﻲﻄﺘﻣأ ﻲﻨﻧﺄآ ، ﺎﺑﺎﻬﺷ  ﻊﺟﺎﺿأ  ﺎﻬﻤﻓ ﻰﻠﻋ ةﺮﻳﺮﻤﻟا ﺔﻣﺎﺴﺘﺑﻻا ﻚﻠﺗ ﺄﺘﻔﺗ و ﻲﺳوﺮﺑ يﺮﻜﺴﻋ ﺪﻴﺸﻧ ةﻮﻬﺻ .
بﺎﺸﻨﻟاو ﺢﻣﺮﻟا و ﻒﻴﺴﻟاو سﻮﻘﻟﺎﺑﺔآﺮﻌﻤﻟا ضﻮﺧأ ،اﺮهﺎﺳ ﻞﻴﻠﻟا ﻲﻀﻗأ . ﺎﻣ ﺔﻣﺎﺴﺘﺑﻻا ىرأ حﺎﺒﺼﻟا ﻲﻓ و
ﺎﻬﻟﺎﺣ ﻰﻠﻋ ﺖﺌﺘﻓ، بﺮﺤﻟا تﺮﺴﺧ ﻲﻧأ ﻢﻠﻋﺄﻓ  ىﺮﺧأ ةﺮﻣ .ﻖﻴﻗر رﺎﻳﺮﻬﺷ ﻲﻨﻧﺄآ، ﺮﺘﺸﺗ ،رﺎﻨﻳﺪﺑ قﻮﺴﻟا ﻲﻓ ﻪﻳ
نﻮﻋﺎﻄﻟا ﺎﻬﻠﺘﻗ ﺔﻨﻳﺪﻣ ضﺎﻘﻧأ ﻲﻓ ﺔﻟﻮﺴﺘﻣ دازﺮﻬﺷ فدﺎﺻ . و ، ﻲﻨﻳﻮﺗ و ﺰﻨﻴآ تﺎﻳﺮﻈﻧ ﻊﻣ ﺶﻴﻋأ ﺖﻨآ
بﺎﺸﻨﻟا و ﺢﻣﺮﻟا و ﻒﻴﺴﻟا و سﻮﻘﻟﺎﺑ بﺮﺤﻟا ﻞﺻاوأ ﻞﻴﻠﻟﺎﺑ . (Salih, 2004:43). 
 
It translates as: 
 
I pursued her for three years. Every day the string of the bow becomes more 
taut. It was with air that my water skins were distended; my cravens were 
thirsty, and the mirage simmered before me in the wilderness of longing; the 
arrow’s target had been fixed and it was inevitable the tragedy would take 
place. So I married her. My bedroom became a theatre of war; my bed a patch 
of hell. When I grasped her it was like grasping at clouds, like bedding a 
shooting star, like mounting the back of a Prussian military march. That bitter 
smile was continually in her mouth. I would stay awake all night warring with 
bow and sword and spear and arrows, and in the morning I would see the smile 
unchanged and would know once again that I had lost the combat. It was as 
though I were a slave Shahrayar you buy in the market for a dinar encountering 
a Scheherazade begging amidst the rubble of a city destroyed by plaque. By 
day I lived with the theories of Keynes and Tawny and at night I resumed the 
war with bow and sword and spear and arrows. (Johnson.D.Season, 1996:33) 
 
 Thus four relationships with women fail. They despise and hate him and they want no more 
than bodily satisfaction. He, on the one hand, does not tolerate this relationship, which hurts 
his dignity, and on the other hand is insistent on revenge. Then, after seven years in jail, he 
decides to go back home. His return to his village is a return to the roots. There he 
experiences real, healthy love. He marries a lady from his village and has two children. But 
even there, in his tranquil village, he triggers conflict. He tries to urbanise the village by 
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introducing farming technology and forming cooperative societies. Like any farmer in the 
village, he leads an ordinary life, digs the ground with his feet in the mud, yet his head carries 
the most sophisticated cultures of the world. In his simple house there is a secret room that 
represents Victorian London. When in London, he also prepares his bedroom in an oriental 
fashion, so as to attract British ladies. He writes: 
 
     ،ﺪﺣاو نﺁ ﻲﻓ ﻼﻣﺎآ ﺎﻤﻳﺮﺣ ﻊﺟﺎﺿأ ﻲﻨﻧﺄآ اﺪﺑ ،ةأﺮﻣا ﺖﻌﺟﺎﺿ اذإ ﻰﺘﺣ ،ةﺮﻴﺒآ ﺎﻳاﺮﻣ نارﺪﺠﻟا ﻰﻠﻋ و
 ﻲﻓ ﻖﺒﻌﺗ   ،ﺔﻳوﺎﻤﻴآ ﺮﻴﻗﺎﻘﻋ و ،ةذﺎﻔﻧ ﺔﻴﻗﺮﺷ رﻮﻄﻋ مﺎﻤﺤﻟا ﻲﻓ و ،ﺪﻨﻟا و قوﺮﺤﻤﻟا لﺪﻨﺼﻟا ﺔﺤﺋار ﺔﻓﺮﻐﻟا
،ﻖﻴﺣﺎﺴﻣ و ،نﻮهد و بﻮﺒﺣ و(Salih,2004:40)  . 
 
It translates as: 
On the walls were large mirrors, so that when I slept with a woman it was as if 
I slept with a whole harem simultaneously. The room was heavy with the smell 
of burning sandalwood and incense, and in the bathroom were pungent Eastern 
perfumes, lotions, unguents, powders and pills. (Jonson.D.Season, 1996:31) 
 
He writes in Arabic (his own language), not in the language of the coloniser, and delivers 
speeches and gives Arabic lectures about the Arabic classicist, Abu Nawas. It seems that this 
complex character of Mutasfa Sa‘id is destined to destruction. He is the factor of conflict and 
the victim of it. At the end, he drowns in the river during the flood. His Sudanese widow, 
Hosna, is forced to marry the old man Wad Rayyis, so she murders him and kills herself. 
History repeats itself: murder and manslaughter in London and the same in the Sudan. Also 
the same scene of murder that had involved both Jean Morris and Hosna is repeated: two open 
white thighs in London and two open white thighs in the village of wad Hamid in the Sudan. 
Thus the novel portrays the attitude of the African individual towards Western civilisation. 
Sa‘id comes to London bearing grudges against Europe for exploiting and under-developing 
Africa and the Africans. He comes bearing the humiliating wounds of a post-colonial person 
of the third world. A person, who is politically and racially oppressed, exploited and 
humiliated. His ambition knows no limit. By teaching in London - the cradle of knowledge, 
and studying economics - the key to all sciences, he is defying the colonisers who had earlier 
come to his country, claiming to develop and educate. He comes with all the violence and 
conflict precipitated deep inside him, not to seek reconciliation but to invade. Despite his 
position and career, he is still in a very violent confrontation with Western civilisation. This 
confrontation goes back to a basic problem, that of colour. His problem is the search for his 
authentic, African character in that Western civilisation. By having relationships with these 
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ladies, he tries to integrate in that new environment, but he fails because he refuses to do it at 
the expense of his self-esteem. He does not tolerate this relationship, but he has deep inside 
him the desire for revenge. The ladies, on the other hand, want bodily relationships only and 
as a result they commit suicide. They kill themselves not for social circumstances or genuine 
love, but because of a physiological habit that they are addicted to. Trying to defend him, at 
the Old Bailey, his former teacher Professor Maxwell Foster-Keen says: 
 
نﺎﺗﺎه ﺎﻤﻬﻠﺘﻘﻳ ﻢﻟ نﺎﺗﺎﺘﻔﻟا ﺪﻴﻌﺳ ﻰﻔﻄﺼﻣ ﻒﻟأ ﺪﻨﻣ ﺎﻤﻬﺑﺎﺻأ لﺎﻀﻋ ضﺮﻣ مﻮﺛﺮﺟ ﺎﻤﻬﻠﺘﻗ ﻦﻜﻟ و 
 مﺎﻋ  (Salih, 2004:42-43). 
 
It translates as: 
These girls were not killed by Mustafa Sa‘id but by the germ of a deadly 
disease that assailed them a thousand years ago. (Johnson.D.Season, 1996:33). 
 
 
The writer is telling us that Mustafa Sa‘id is right, and that his act of killing is justified, as he 
himself is a victim. It is the same idea as Fanon in The Wretched of the Earth; human 
experience is the same for all mankind. The Algerian national war of liberation gave rise to 
mental disorder. One case Fanon cites in his book is the murder by two young Algerians, 
thirteen and fourteen years old, of their European playmate. Asked by the psychiatrist, the 
younger one said, “We weren’t a bit cross with him. Every Thursday we used to go and play 
with catapults together. One day we decided to kill him because the Europeans want to kill all 
the Arabs. We can’t kill big people” (Fanon: 189). The older boy was defiant and rebellious. 
He admitted his act and answered the questions by asking, “Have you ever seen a European in 
prison? Has there ever been a European arrested and sent to prison after the murder of an 
Algerian?” (Fanon: 189). 
 
Tayyib Salih ’s work is a blend of Sudanese Sufi mystical beliefs and western rationalism. He 
believes in science but does not refuse the existence of metaphysical forces: “I cannot say 
positively that there aren’t metaphysical forces in the world. It is not my job as a writer to say 
that they do not exist” (Salih,1978). 
 
Sudanese society is very much influenced by Sufi teachings and religious traditions. The 
setting of most of Tayyib Salih’s work is in the village of Wad Hamid, which is named after a 
wali (saint), and many of his characters represent popular Islam. The doum tree of the holy 
man Wad Hamid is a symbol of mysticism and the protection of the village. It is like “some 
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mythical eagle spreading its wings over the village and everyone in it” 
(Johnson.D.Zein,1998:6). Al-Hanin of The Wedding of Zein is another pious holy man who is 
fully dedicated to his worship. The villagers believe in him as a saint and tell strange stories 
about him. Their village is protected and made prosperous by his blessings. If they are ill or in 
trouble, the villagers seek protection by visiting the shrine of the holy men or sit under the 
Doum Tree of Wad Ḥamid. Zein himself is believed to be a mystical character. He is a very 
close friend of al- Ḥanin who calls him (Zein) “The Blessed one of God.” His close friendship 
with al- Ḥanin made people believe that he was one of Allah’s saints. Although he is the fool 
of the village, the villagers love him and his presence always brings happiness, laughter and 
vigour wherever he goes. A miraculous strength flows in his weak body when he is angry. 
The society in The Wedding of Zein is divided into various camps, some of which stand for 
the positive aspects of city values, while the others stand for the negative ones. The first is 
represented by people such as al-Hanin, al-Zein and Mahmūd’s group; the other is represented 
by Sayf al-Din, who is corrupt, and the Oasis group. Tension is always created in the village 
when these values conflict. Conflict also arises when the government attempts to modernise 
the village by removing the doum tree on the first occasion, in order to build a water pump for 
an agricultural scheme and, on the second, to make room for a stopping place for the steamer. 
The government failed when all the people united under the flag of popular Islam and stood 
against government intervention in their sacred beliefs. Al-Hanin’s sudden appearance from 
nowhere and intervention saves the life of Sayf al-Din from the hands of al-Zein. The village 
prospers by accepting the introduction by the government of secondary education, a large 
hospital, an agricultural scheme and all the means of modernisation previously rejected. The 
conflict between popular Islam and modernisation comes to an end when the modernisation is 
achieved under the auspices of popular Islam. Tayyib Salih suggests that popular Islam and 
modernisation are not contradictory: “What all these people overlooked is that there is plenty 
of room for all things: the doum tree, the tomb, the water pump, the steamer’s stopping place” 
( Johnson.D.Zein,1998:19). Popular Islam tolerates both orthodox Islam and paganism. This 
is illustrated in The Wedding of Zein where the opposites are reconciled: 
The girls of ‘the Oasis’ danced and sang in the hearing and under the very eyes 
of the Imam. The Sheikhs were reading the Koran in one house, the girls 
danced and sang in another; the professional dancers rapped their tambourines 
in one house, the young men drank in another (Johnson.D.Zein,1998:113). 
 
The same idea of tolerance, in the absence of which conflict arises, is expressed in The Season 
of Migration to the North: “We are all brothers; he who drinks and he who prays and he who 
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kills. The source is the same, no one knows what goes on in the mind of the Divine” 
(Johnson.D.Zein,1998:112). Similarly, on the day of Daw al-Bayt’s wedding, contradictions 
occur: “On that day, the one who prayed got drunk, and the decent, respected man danced” 
(Johnson.D.Bandar Shah,1996:124).  S alih wants to say that the solution lies in love. In The 
Wedding of Zein love works miracles. As we have seen, it reconciles the opposites. 
 
 In The Season of Migration to the North, Tayyib Salih tackles the encounter of Western 
civilisation, represented by Musţafa Sa‘id, with popular Islam, represented by the narrator and 
his grandfather. The narrator’s grandfather is deeply rooted in his land, unlike Musţafa, who 
belongs to the ‘Ababda tribe, which is neither Sudanese nor Egyptian, and his mother from a 
pagan tribe that does not relate to Islam. Since he was a child he has enjoyed the feeling of 
being free of any social ties. “When the sea swallowed up the shore and the waves heaved 
under the ship and the blue horizon encircled us, I immediately felt an overwhelming intimacy 
with the sea … The whole of the journey I savoured that feeling of nowhere” 
(Johnson.D.Season,1996:26-27). While in London, he prepared his room in a mystic oriental 
manner to attract British girls. In the Sudan, in his village Wad Hamid, he builds a secret 
room that represents the Western world: 
A real English fireplace with all the bits and pieces, above it a brass cowl and 
in front of it a quadrangular area tiled in green marble, with the mantelpiece of 
blue marble; on either side of the fireplace were two Victorian chairs covered 
in a figured silk material ( Johnson.D.Season,1996:136). 
 
Sa‘id by his nature is isolated from the traditions and society. Even his relationship with his 
mother is void of any love; he sheds no tears, neither when he leaves the Sudan nor when he 
receives the news of her death while in Britain. He does not pay attention to the love Mr and 
Mrs Robison showered on him. In the village, Sa‘id is contrasted with the narrator and his 
grandfather, and paralleled with Wad al-Rayyis. Neither Sa‘id nor Wad al Rayyis have a 
heart. Both of them are sex-thirsty and sex-obsessed. Wad al-Rayyis has married many times, 
and Sa‘id puts mirrors on the walls that reflect his image and give him a feeling that he has 
“slept with a whole harem.” Wad al-Rayyis would take “no heed of anything in a woman 
except she is a woman.” To Sa‘id, British girls represent the cities he wants to conquer in 
retaliation for the British invasion of Africa. “The city has changed into a woman. I would 
pitch my tent driving my tent peg into the mountain summit” (Johnson.D.Season,1996:34).  
After each adventure with a woman, Sa‘id always repeats sentences like, “And the train 
carried me to Victoria station and to the world of Jean Morris;” or “The mysterious called me 
59 
 
to the coast of Dover, to London and the tragedy” (Johnson.D.Season,1996:29).Rejected by 
the women they love, both men are frustrated, driven mad and kill. Sa‘id’s tragic murder of 
his wife, Jean Morris, in London, is repeated in the village of Wad Hamid when his widow 
murders her husband Wad al-Rayyis and commits suicide. “And two open white thighs.” 
(Johnson.D.Season,1996:27) both in London and Wad Ḥamid . The above excerpts from the 
Wedding of Zein and Season of Migration to the North have a literary and historical reference. 
They demonstrate postcolonial experience of postcolonial characters in postcolonial 
situations. The tension resulting from the conflict of civilisations can be reconciled by love 
and tolerance. 
Having discussed Sudanese Literature in a postcolonial context, this thesis now proceeds to 
discuss cultural resistance. 
 
V.  The Cultural Resistance: 
The response to western dominance culminated in the great decolonisation movement all 
across the third world. Along with armed resistance in places such as Algeria, Ireland and 
Indonesia, there were considerable efforts in cultural resistance almost everywhere, and the 
assertion of nationalist identities. The political field saw the creation of associations and 
parties whose common goal was self-determination and national independence. Almost all 
writers emphasised the need to free themselves from Western intellectual domination, and to 
disassociate the language of thinking and education from the language of daily interaction in 
the home and in the community, The gap between the intellectuals and the practical labourers 
and between the rural and urban centres, would be bridged. 
Muh ammad Ahmad Mah jūb remembered the battles fought to overcome foreign rule, and 
how insurrections were put down by force of arms. He wrote: 
We soon began to realise that we needed different weapons. If we were to fulfil 
our role and regain the liberation of our country we have to discard of the 
sword and spear and use the new weapons of modern education, knowledge 
and culture.(Mahjūb,1974: 31) 
 
After independence, many books were written by Sudanese intellectuals and nationalists 
about the patriotic movement and the struggle against the foreign occupation. Among them 
were  ﻞﻴﺟ حﺎﻔآ  [Struggle of a Generation] by Ah mad Khair and  ﻦﻴﻴﻧادﻮﺴﻠﻟ نادﻮﺴﻟا [Sudan for 
Sudanese]  by ‘Abd al-Rahman Ali Taha. Ah mad Khair was a prominent figure in the 
Graduate Congress. In his book, he wrote about British rule and its disadvantages, and 
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induced the people to resist it. He was a lawyer and his introduction read like a prosecution 
statement. He used legal terminology: 
 
  ﻴﻨﻃاﻮﻤﻠﻟ ﺎﻬﺑ مﺪﻘﺗأ ﻖﺑاﻮﺳ ﺔﻔﻴﺤﺻ وأ مﺎﻬﺗا ﺔﻗرو ﻩﺪه تﻻﺎﻘﻣ ﻲﻓ ﺎهﺮﺜآأ ﺮﺸﻧ ، ﺎﻌﻴﻤﺟ ﻦ....ﺦﻟا   
(Khair, 1946:2) 
It translates as: 
Here is a bill of indictment or a sheet of previous convictions, I present to the citizens.  Most of 
which were published as articles etc. 
 
‘Abd al-Rahman ‘A li Taha summed up the whole idea of his book in four words. After the 
title he wrote: 
ﻦﻴﻴﻧادﻮﺴﻠﻟ نادﻮﺴﻟا:  عاﺰﻨﻓ ﻊﻤﻃ– دﺎﻬﺠﻓ ﺔﺒﺛوو    (Taha , 1955:1)  
Translated as: 
Sudan for the Sudanese, greed then dispute - a rise then struggle. 
 
By ‘Greed and Dispute,’ he was referring to Britain and Egypt, the two states of the 
Condominium rule, and their interests in the Sudan and their dispute over it. The second part 
was the rise of the Sudanese, to confront and resist the invaders and their interests. In the 
preface to his book, Taha dedicated it to Al-Mahdi and his son ‘Abd al-Rah man, quoting a 
line from a poem by ‘Abdullah al-Banna. It reads as follows: 
 
 ﻰﻐﻃ ﻦﻣ دﺎﻘﻧﺎﻓ ﻒﻴﺴﻟﺎﺑ اﺰﻏ كﻮﺑأ        دﺪﺴﻣ يأر ءاﺪﻋﻸﻟ ﻚﻔﻴﺳ و Taha :4)  ( 
 
He tells Abd al-Rahman that his father, al-Mahdi, used the sword and miraculously defeated the 
oppressors. But ‘Abd al-Rahman discarded the sword and used his sound opinions, his 
diplomacy and his ability to convince others. Here he refers to his trips to London and Cairo to 
negotiate Sudanese affairs with their governments, and truly demonstrated wisdom. He insisted 
on discussing the issue of Sudan’s sovereignty, which Lord Cromer had deliberately left vague 
in the Agreement of the Condominium rule, in January 1899. 
 As has been stated earlier, one of the first tasks of the culture of resistance was to reclaim, 
rename and reinhabit the land. With that came a whole set of further assertions, recoveries and 
identifications, all of them quite literally grounded on a poetically projected base.  Al-Fajr 
editorial wrote: 
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The Sudanese identity is an ideal to which we should all work. It must be 
reflected on our politics, education, literature and culture. It is the essential step 
which we should take before we aspire to ally with some one nation or make 
our way with other nations to approach internationalism (Al-Fajr,1937). 
 
The reading groups, the literary symposiums and the articles written by the educated 
nationalists demonstrated the determination of that generation to consolidate Arabic-Muslim 
culture without ignoring universal thought and literature. They had an appreciation of 
universal literature but they aspired to an independent Sudanese culture. The best contributors 
and writers to al-Fajr were Muhammad Ahmad Mahjūb, a poet, writer and a former head of 
state; ‘Arafat Muhammad ‘Abdullah, the owner and editor in chief of al-Fajr magazine and 
Muh ammad ‘Ashri al-Siddiq, a pioneer journalist. Their contributions included poetry, short 
stories and foreign affairs such as Arab unity, nationalism and internationalism, and European 
re-armament and imperialism. They wrote articles on Eastern and Western themes, Greek 
mythology, Shakespeare and al-Firdawsi, Muh ammad ‘Abdu and G.B. Shaw. Literary writing 
was generally criticised as weak and romantic, but some writers and poets, such as al-Tijani 
Yousif Bashir and Muhammad Ahmad Mahjūb, were always impressive. 
 This part of the thesis examines how cultural domination was resisted. Poets and writers dealt 
with the misrepresentation of Sudanese people, including the physical exploitation of the 
indigenous and the dehumanisation of the African population. The colonial scheme began 
from the assumption of native backwardness and the general inadequacy for independence 
and self-government. 
 
Poetry played a pre-eminent role in the cultural resistance. Popular poetry found more 
publicity than standard poetry, as the latter could easily be tracked by the Department of 
Intelligence. All poems were anonymous but the poets who wrote in standard Arabic were 
easy to identify. Folkloric poetry was written in colloquial Sudanese language, which was 
sometimes illegible even for some non-Sudanese Arabs. Sudanese poets, such as Khalil Farah 
(1896-1932), a poet, composer and singer and ‘Obaid ‘Abd al-Nur, used the poem as a vehicle 
to rouse patriotic feelings. Many factors contributed to protect them from the Intelligence 
Department. The poems or songs were anonymous and mostly written in colloquial, or a 
mixture of standard and colloquial that was sometimes difficult to understand for non-
Sudanese Arabic speakers. The poets used allegory with reference to Britain or Egypt, and it 
could be interpreted in more than way. The most popular and widespread song ﺮﺋﺎﻔﺿ مأ (The 
Young Lady with Plaited Hair) by ‘Obaid  ‘Abd al-Nur, post the White Flag Revolution 
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(1924). He remained anonymous till he left the country to study at the American University in 
Beirut. ‘Obaid was pursued to Beirut by Samuel ‘Aţţiyah, the Head of the Intelligence 
Department, and subjected to a very tough interrogation, but he denied any relation to the 
song. All sectors of society sang his song: the public, the civilians and the students of the 
Military School and Gordon College. 
Sudanese poets counteracted the British language and educational policy. Muhammad Sa‘id 
al-‘Abbasi (1880-1963) found satisfaction in Islam and the Arabic language. Islam is the firm 
bond and the Arabic language is the unifying factor. He writes: 
                                            ﻰﻘﺛﻮﻟا ﺎﻨﺗوﺮﻋ ﻦﻳﺪﻟﺎﺑ ﺎﻧﺎﻔآ و     ﺔﻗاﺪﺻ و ﺔﻤﺤﻟ دﺎﻀﻟﺎﺑو      (Al-‘Abbasi,1948:33) 
And ‘Abdullah al-Banana (1890-1985), in a long poem, mourns the Arabic language, 
describes its deterioration and recalls its previous greatness. He mentions how it was glorified 
and looked after in Damascus and Basra. He writes: 
 
           كاﺮﺳأ و   ﺪﺠﻣ ﻦﻣ كاﺮﺛأ نﺎآ ﺎﻣ      كاﺮآذ ﷲا ﺎّﻴﺣ ﺰﻌﻟا ﺖﺑﺎﻨﻣ     
كاﺮﻏأ  نﺎآ ﺎﻣ ىﺪﻨﻟا و ىﺪﺠﻟﺎﺑ و    ﺔﻳدﺎﺑ ﺖﻨآ ﺎﻤﻟ كﺎﻬﺑأ نﺎآ ﺎﻣ           
كاﺮﺒﻋ ﻊﻣﺪﻟا ﻦﻴﺨﺴﺑ ﻲﺘﻠﻘﻣ و       ﻞﺼّﺘﻣ ﻚﻴﻓ ﻲﻠﻳﻮﻋ تﺎﻐﻠﻟا مأ          
ﺠﻣ ءﺎﻴﻠﻌﻟا ﻦﻨﺳ ﻲﻓ ﺖﻳﺮﺟ  ﺎﻬﺑ ﺚﻴﺣ ءﺎﻤﺼﻌﻟا ةﺮﺼﺒﻠﻟ كﺎﻌﻧأكاﺮ  
كﺎّﻴﺤﻣ ﺎﺣﺎﺿو رﺪﺒﻟا ﻚﺣﺎﺿ ﺪﻗ  ﻢآ و ﻪﻴﻓ ﺖﻬﺗ ﺰﻋ بﻮﺛ ﻢآ ﻖﺸﻣد 
(Al-Banna,1921:45) 
Shaikh ‘Abdullah ‘Abd al-Rahman (1891-1964), in al-Fajr al-Sadiq, pp. 6-7, warns the Arabs 
against scorning their language and deserting it for the language of the Other. He warns  that 
they will be humiliated and lose their Arabism. He adds that Westerners respect and preserve 
their own languages. He writes: 
 
ﻢﻜﺤﺗ ﻢﻬﻴﻓ ﺮهﺪﻟا فوﺮﺻ و وﺪﻏ       ﻢﻬﺗﺎﻐﻟ ﻲﻓ اﻮﻃﺮﻓ مﻮﻗ ﻞآ ﻞﺟأ 
ﻢّﻠﻌﺘﺗ ﺎﻬﻣﻼﻋأ ﻰﻟإ ﻲﺸﻤﺗ و      ﻪﻟﺎﺟر تﺎﻐﻠﻟﺎﺑ ﻰﻨﻌﺗ بﺮﻐﻟا ىرأ 
مﻮﻗأ ﻲه ﻲﺘﻠﻟ ﻮﻋدأ ﻲﻧﺎﻓ      ﺎﻴﻋاد دﺎﻀﻠﻟ ﺖﻤﻗ نإ ﻲﻨﻃو ﻲﻨﺑ 
ﻢﻬﺠﺘﺗ ﺎﻬﻟ ﺖﺴﻣأ ﺎهؤﺎﻨﺑأ و   ﺔﺒﻳﺮﻏ ﺖﺴﻣأ نادﻮﺴﻟا ﻲﻓ دﺎﻀﻟا ىرأ 
اﻮﻤﻏﺪﺗ ﺔﺑوﺮﻌﻟا ﺮﻴﻏ ﻲﻓ و اﻮﻨﻬﺗ      ﻚﺗﺎﻓ ﻮه و ﺎهءاد اﻮﺴﺤﺗ ﻢﻟ نإ و 
(‘Abd al-Rahman, 1947:6)    
Under the British occupation, the Sudanese people emphasised their Arab descent, sometimes 
to the exclusion of their association with Africa and its Negroes. That inclination was helped 
by the British educational policy and the “closed district” policy. However that attitude was 
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changed later by the emergence of the school of the “Forest and Desert”.  They also took 
pride in Islam. Ah mad Muh ammad Salih writes: 
 
ﻼﻌﻟا ﻰﻟإ   ﻼﻌﻟا ﻰﻟإ 
ﻞﻓﻵا ﺎﻧﺪﺠﻣ اﻮﺜﻌﺑأ و 
ﺪﻳﺪﺠﻟا ﻩﻼﻌﻟ اﻮﺒﻠﻃا و 
بﺮﻌﻠﻟ  ﺎﻬﻠﺻأ  ﺔﻣأ 
ﺐﺤﻳ ﻦﻳد ﺮﻴﺧ ﺎﻬﻨﻳد 
ﻼﻌﻟا ﻰﻟإ 
ﻼﻌﻟا ﻰﻟإ 
(Salih  ,1970:15). 
For them religion meant the Homeland; Homeland is Islam and the folk are the Muslims. 
They are quite satisfied with the Qur’an as their Holy Book and Muh ammad as their Prophet. 
This meaning is expressed by ‘Abdullah ‘Abd al- Rahman. He writes: 
 
 ﻦﻃو ﻦﻣ مﻼﺳﻹا ىﻮﺳ ﺲﻴﻠﻓبﺎﺤﺻ ﺪﻋأ ﻪﻴﻠهأ ﺮﻴﻏ ﻻ و     ﺎﻨﻟ  
             ﺧ ةﻮﻔﺻ رﺎﺘﺨﻤﻟا ﻰﻔﻄﺼﻤﻟﺎﺑ وﺎﺑﺎﺼﻧ ﻦﻴﻤﻟﺎﻌﻟا ﻲﻓ ﺎآز ﺎﻴﺒﻧ    ﻪﻘﻠ     
ﺎﺑﺎﺘآ بﺎﺘﻜﻟا و  ﺎﺑر  ﷲﺎﺑ  و       ﺎﺒهﺬﻣ  و  ﻼهأ  ﷲا  ﻞﻴﺒﻘﺑ ﻰﻔآ       
(‘Abd al- Rahman: 9).                     
              
Mahjūb discussed the issue of education at length. He wrote: 
Education for education should be given to us in this stage; our aim in life is to 
be given higher education. A school of law, an agriculture school and a higher 
school of engineering both civil and mechanical, have become essential for the 
future of the country. It is time that Sudanese might have better chances in the 
government of their country and the only way for realisation of these chances 
is higher education.  (Beshir, M 1974:126) 
 
He went on to talk about amending the curriculum, increasing the size of the intake to Gordon 
Memorial College and continuing the admissions to Beirut University. He added that “we 
have realised the value of education and have come to believe that it is the key to our 
progress” ( Beshir, M 1974:126). The pro-Native Administration advocates were convinced 
that the tribal leaders were wise and more interested in and involved with the people than the 
‘small but vocal minority’ that was alienated from the people and their fates. Mahjūb thought 
that education would enable the educated to achieve a better understanding of the people and 
their needs. The Native Administration, together with the Southern Policy, kept the South in 
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an awful condition of backwardness, as “a human zoo to satisfy their tourist tendency 
curiosity. The vast fertile areas of the Northern Sudan were deliberately kept as feudal 
museums where people were passive and had no worries about modern life.” 
(Mahjūb,1945:71-73) 
Poets wrote at length about knowledge, called for education and condemned ignorance. Al-
Banna advocated education, and attributed the backwardness and weakness of the nation to 
ignorance. He associated education with morals: 
 
ﻦﻳﺪﻤﺗ   ﻞآ  ﻰﻨﻌﻣ ﻮه ﺎﻤﻧﺈﻓ        ﻪﻌﻔﻧأ ﻢﻠﻌﻟا ﻒﻳﺮﺷ ﻦﻣ اوﺮﺸﻧا ﻢﺛ 
و ﻦﻳز ﻢﻠﻌﻟا و ﻦﻴﻳﺰﺗ ﺮﻴﺧ ﻲﻓ ﺪﻳ ﻪﺘﻧرﺎﻗ نإ         ﻪﺘﻌﻓر   قﻼﺧﻷﺎﺑ 
(Al-Banna: 20).    
After the failure of the White Flag Movement, in 1924, and the subsequent tightening of the 
grip of the foreign occupation, people were overwhelmed by feelings of grief and 
disappointment. That feeling of suppression and emptiness had to have some kind of relief. 
Tawfiq  Jibril (1897-1966) was the Sudanese poet who wrote the first poem about the 1924 
Movement, commemorating four of the White Flag’s heroes. He blamed the British for 
causing four of the vanguards to die by torturing them in a blazing fire and throwing them in a 
hole. They sent the leader and Sir al Khatim (the poet’s brother) to jail for no reason other 
than defending their Homeland. He writes: 
حﺎﻣر روﺪﺻ اﻮﻘﻟأ ﻢﻬﺤﻳو ﺎﻳ       ﻰﻏﻮﻟا ﻲﻓ روﺪﺻ ﺔﻌﺑرﺄﺑ ىدوأ 
حﺎﻀﻟا رﺎﻬﻨﻟا ﻲﻓ ﺪﻗﻮﺗ ارﺎﻧ         ﻢهﻮﻠﺻأ نأ ﺪﻌﺑ ﻦﻣ ةﺮﻔﺣ ﻲﻓ 
 اﻮﻀﻣ و"ﻢﺘﺨﻟا ﺮﺴﺑ"  بر       ﻪّﻴﻔﺻ ﺪﻌﺑ"ﺾﻴﺑﻷا ءاﻮﻠﻟا" حﺎﺿﻮﻟا 
 ﺪﻳﺮﺸﺘﻠﻟ ﻦﺠﺴﻠﻟ, حﺎﻨﺠﺑ ﻢﻬﻧﺎﻃوأ ﻦﻋ دّوﺬﻟا ﺎﻣ            ةﺮﻳﺮﺠﻟ ﻻ 
(Gibril, 1972:26)    
          
The troops under Kitchener’s command committed certain atrocities, including the 
disinterment of the body of the Mahdy. In a letter to Cromer, Kitchener wrote  
 
I thought it was politically advisable, considering the state of the country, that the 
Mahdi’s tomb should be destroyed … When I left Omdurman for Fashoda, I ordered 
its destruction. This was done in my absence, the Mahdi’s bones being thrown into 
the Nile. The skull only was preserved and handed to me for disposal. No other 
bones were kept ...8        
                                
                                                            
8 Cromer, E. B. Letter to Salisbury, 12 March, 1899, P.R.O. FO/78/5 Cromer, E. B. Letter to Salisbury, 12 
March, 1899, P.R.O. FO/78/5022. 
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 In his book The River War, Winston Churchill stated that: 
the number of those who were killed during the reconquest is not known, but 
the number of casualties during the battle of Omdurman alone has been 
estimated as 11,000. The battle started at dawn and ended at about noon of 2 
Sept. 1898. (Churchill,1899: 45) 
 
During the First World War, the Sudan was stricken by the famous famine of 1306 A.H., 
which caused great devastation. People had great difficulty in obtaining sorghum while, at the 
same time, the dogs of the English were enjoying varieties of food. In this respect, Mustafa 
Qulalaty, a Syrian journalist in al-Ra’id, wrote an article entitled by the following line: 
و       ﺎﻋﻮﺟ تﺎﺑﺎﻐﻟا ﻲﻓ ﺪﺳﻷا تﻮﻤﺗ بﻼﻜﻠﻟ حﺮﻄﻳ نﺎﻀﻟا ﻢﺤﻟ 
                                                                 (Najilah:22) 
He was arrested by the British Administration and deported from the Sudan. 
 
The poet Munir Salih ‘Abd al-Qadir blamed his misfortune on the British. He encourages his 
countrymen to wake up and resist the foreign occupation as they are not created to live like sheep. He 
wonders what disaster has befallen them and transformed them into slaves. He writes: 
 
ﻤﻬﺘﻣ ﻦﻜﻳ ﻢﻟ ﻲﻠﻘﻋ نإ               ﻲﻤﻬﺘﻣ ﻦﻜﺘﻓ ﻲﻨﻤﻠﺗ ﻻﺎ  
ﺎﻤﻠﻇ اﺪﻤﻋ و ﺮهﺪﻟا ﺄﻄﺧأ              ﻩﺮﻴﺼﻘﺗ ﻲﻠﻋ ﺮهﺪﻟا ﻢﻟ و 
ﺎﻤﻨﻏ  اﻮﺸﻴﻌﺘﻟ ﻢﺘﻘﻠﺧ ﺎﻣ              ﻢﻜﻧإ اﻮﻘﻴﻓأ ﻲﻣﻮﻗ ﻦﺑ ﺎﻳ 
ﺎﻣﺪﺧ ﻢﺗﺮﺼﻓ ﻢﺘﻨآ ةدﺎﺳ             ﻢﻜﻧﺰﺣأ ﺎﻣ فﺮﻋأ ﻲﻨﺘﻴﻟ 
   Muhammed (1999:316). 
 
Many Sudanese poets wrote about Egypt and the Unity of the Nile Valley. Muhammad Sa‘id 
Al-‘Abbasi was infatuated with it; for him it was the beloved and the second Home. The word 
‘Egypt’ recurs throughout his poetry. Regarding unity with Egypt, he appealed to the 
Sudanese people to abandon factionism. He described factionism as a poison that they should 
counteract. He writes: 
 
ﺎﻗﺎﻳﺮﺗ   ﻢﺴﻟا  اﺬﻬﻟ  ﻢﻜﻨﻣ  مﻮﻗ  ﺎﻳ            اﺪﺑأ اﻮﻠﻌﺟﺎﻓ  ﻢﺳ  بﺰﺤﺘﻟا  نإ 
(Al-‘Abbasi,1948). 
The imperialist discourse and such justifications as the need to ‘civilise’ natives, or the appeal 
to the technological superiority of the West, were resisted by Sudanese poets. Al-‘‘Abbasi 
celebrated the time of the Muslim Califs, rejected Western civilisation and condemned it as 
source of misery, humiliation and corruption.    He writes:  
 
ﷲا ىﺰﺟﺪﻧﺎﻌﻤﻟا نﺎﻣﺰﻟا ﻒﻳرﺎﺼﺗ ﻦﻣ ىﺰﺟ       ﺎﻣ ﺮﺷ ةرﺎﻀﺤﻟا ﻚﻴﺗﺎه  
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ﺪﺳﺎﻔﻟ ﺎﺣﻼﺻ  وأ  ﻒﻴﻌﻀﻟ ﺎﻤﺣ     ﺔﻤﺟ ثداﻮﺤﻟا و ﺎﻣﻮﻳ ﻚﺗ ﻢﻠﻓ 
ﺪﺋﻼﻘﻟا نﺎﻜﻣ ﺎﻨﻣ ﺎﻬﻟﻼﻏأ و             ﺔﻟذأ ﺎﻨﺘﺒﻟ ﻰﺘﺣ ﺎﻬﺑ ﺎﻨﻴﻘﺷ 
        ﺪﻟﺎﺧ و  وﺮﻤﻋ ﻦﻴﻴﻣﺎﺼﻌﻟﺎﺑ ﺖﻤﺳ    ﺔﺑﺮﺗ و ﻦﻳﺪﺷاﺮﻟا ﺪﻬﻋ ﷲا ﻰﻋر9  
  (Al‘Abbasi,1948) 
When Lord Allenby visited the Sudan in 1922, public opinion was divided over the issue of 
unity with Egypt. The anti-British thought that the purpose of the visit was to consolidate 
British rule of the Sudan and to eliminate Egypt. Tawfiq  Salih   Gibril revealed the real 
purpose of the British, their failure to fulfil their promises for 25 years and their claims that 
they were the envoys of civilisation. He conveyed the people’s resentment of the occupation, 
and he asked Lord Allenby about the real purpose behind his visit. He wondered whether his 
purpose was to encourage the separation of the Sudan and Egypt. He writes: 
 
ﻼﻴﻟذ ﺶﻴﻌﻳ نأ ﺮﺤﻟا ﻒﻧﺄﻳ      لﻮﻳﺬﻟا اوﺮﺠﺗ ﻻ مﻮﻘﻟا ﺎﻬﻳأ 
ﻞﻴﺣﺮﻟا ﺎﻨﻳﻮﻧ ﻰﺘﺣ ﺎﻨﻴﻠﻋ ضر    ﻻإ ﻢﺘﻘﻴﺿ باﺬﻌﻟا ﺎﻧﻮﻤﺘﻤﺳ 
 اوﺪﺒﺗ مﻮﻳ ﻞآﻼﻳﺪﺒﺗ ﻢﻜﺒﺴﺤﻓ ءﺎهد ﻦﻣ       ﺪﻳﺪﺟ بﻮﺜﺑ  
ﻼﻴﻠﻏ ﻢﺘﻴﻔﺷ ﺎﻣ و ﺖﻀﻘﺗ إ ﺪﻗ  ﺲﻤﺧ ﺪﻌﺑ ﺔﺠﺣ نوﺮﺸﻋ ﻚﻠﺗ 
ﻻﻮﻬﺟ لاﺰﻳ ﺎﻣ ﺐﻌﺸﻟا و نﺎﻓﺮﻌﻟا و ةرﺎﻀﺤﻟا ﺮﺸﻧ ﻢﺘﻴﻋدﺎﻓ 
ﻼﻴﻘﺻ ﺎﻔﻴﺳ ﺮﺠﻳ ﻰﻓاو مﻮﻳ     ﻲﺒﻨﻠﻟا ﺪﻳﺮﻳ اذﺎﻣ ﻲﺒﻠﻗ ﺢﻳو 
ﻻﻮﺻﻮﻣ ﺎﻨﻨﻴﺑ و ﺮﺼﻣ ﻦﻴﺑ           ﻼﺒﺣ ﻢﺼﻔﻳ ﺪﻳﺮﻳ ﻩاﺮﺗأ 
    (Gibril:49). 
 
In the famous revolutionary colloquial song, ﺮﻳﺎﻔﺿ مأ ‘Obaid ‘Abd al-Nur invites young ladies 
to join men, lead the march and to call out ‘Long Live the Homeland.’ He invited young men 
to sacrifice themselves for the country. Death is inevitable, by sword or spear, so better 
confront the coloniser and die for the country: 
 
ﻦﻃﻮﻟا    ﺎﻴﺤﻴﻠﻓ  ﻲﻔﺘها و  ﻦﺳﺮﻟا يدﻮﻗ ﺮﻳﺎﻔﺿ مأ ﺎﻳ    
باﺮﺤﻟﺎﺑ نﺎآ ﻮﻟ صﺎﺻر نﺎآ بﺎﻗﺮﻟا قﻮﻓ ﺎﺗﻮﻣ ﻪﻠﺻأ 
بﺎﻘﻌﻟا     ﺪﺧﺄﻳو   ﻲﺤﻀﻴﻟا باﻮﺜﻟا  ﷲا ﺪﻨﻋ روﺪﺒﻟا 
ﻚﻠهأ عدو حﺎﺒﺻ ﺾهﺎﻨﻟا بﺎﺒﺸﻟا ﺎﻳ حﺎﻔﻜﻟا ﻲﺸﻣا و 
حﻼﻤﻟا ﻲﻜﺒﺗ ﻚﺤﻳﺮﺿ قﻮﻓ حﺎﻴﺗرﺎﺑ تﻮﻣ و كﺪﻧز ىﻮﻗ   
(Gibril:49). 
                
                                                            
9 The underlined words refer to the two Muslim leaders ‘Umro ibn al-’Ass and Khalid ibn al-Walid 
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Another episode in the justification of Empire employed theories of racial and cultural 
supremacy. Obaid expressed the arrogance of the foreigners and their attitude towards the 
colonised. The rulers are arrogant, on the assumption that they are a noble nation, descendants 
of a superior race, while the indigenous are only Nubians and slaves. Whoever protests or 
grumbles among the indigenous will be punished. He writes: 
 
ﺮﻤﻘﻟا و ﺎﻤﺴﻟا ﻦﺤﻧ اﻮﻟﺎﻗ و  رﺪﻘﻟا اوﻮﺳ و اوﺪﺒﺘﺳا 
ﺮﺠﺣ ﻊﻠﺒﻳ ْﻢِﺑ لﻮﻘﺒﻟا و   ﺮﺸﺒﻟا عﻮﻧ ﻦﻣ ﺶﻣ اﻮﺘﻧإ و 
ﺪﻴﺒﻋ و ﺔﻠﻴﻋ و ﺔﺑﻮﻧ اﻮﺘﻧا و  ﺪﻴﻠﺘﻟا فﺮﺸﻟا ﻞهأ ﻦﺤﻧ 10  
(Najilah, 1959:216) 
 
He addresses the dignitaries of the country, and wonders why and for how long they will 
remain passive towards the humiliation, attrition and degradation. To keep order, the police 
hit the demonstrators using stick and truncheon. He writes: 
 
؟ﻦﻴﺘﻣ ﻻ  ﺢﺼﺑ اد  تﺎﻜﺴﻟا  ﻦﻴﻣﻷا  ﺪﻠﺒﻟا  رﺎﺒآ   ﺎﻳ 
نﺎﻬﺘﻣا  ﺐﻘﻋ و ﺎﻧﺎﻣد ﺺﻣ  ناﻮﻬﻟا  و لﺬﻟا اﻮﻓﻮﺸﺘﺑ ﺎﻣ 
                                                        11 نارﺰﻴﺨﻟا و ﺖﻴﺑﺎﺒﻨﻟﺎﺑ  نﺎﻣﻷا اﻮﻈﻔﺣ و   ﺎﻧﻮﻤﻨﻏ(                               
(Najilah,1959:216) 
 
He draws a comparison between the Sudanese people and the forces they are confronting: a 
huge force vis-à-vis a weak Sudan, a cold English man before a sensitive Sudanese and a 
fortress against a hungry, thin and faithful man. He writes: 
 
ﻒﻴهر قﻮﻠﺨﻣ و يﺰﻴﻠﺠﻧإ      ﻒﻴﻌﺿ نادﻮﺳ  و  ﺔﻠﻳﺎه ﻩﻮﻗ              
                                              12  ﻒﻴﻈﻧ نﺎﻤﻳإ و ﻪﻴﻟﺎﺧ ﻪﻨﻄﺑ      ﻒﻴﺤﻧ ﻻوز دﺎﺼﻗ ﻲﻓ ﺔﻴﺑﺎﻃ     
(Najilah,1959:216 
 
 
He applauds the country, assuring it that its children stood to defend her, lifting the crescent in 
their right hands. Their applause and shouting caused the mountains to shake and as a result 
the British were disturbed and they filled the streets with soldiers armed with guns and rifles. 
He writes: 
 
                                                            
10 The underlined words respectively mean: they did, peculiarities, not, and the minimum utterance. The terms ﻢﺑ 
and ﻢﻐﺑ in Arabic dialect mean the minimum utterance. 
 
11  The underlined words  mean: passive attitude, for how long, and also. 
 
12 The underlined words  mean: individual. 
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لﻼﻬﻟا اﻮﻌﻓر ﻦﻨﻴﻤﻳ ﻲﻓ و             لﺎﻴﻌﻟا اﻮﻣﺎﻗ ﻚﺗﺮﺼﻧ ﻲﻟ13 
لﺎﺤﻟ لﺎﺣ ﻦﻣ سﺎﻧ تﺮﻴﻏ و      لﺎﺒﺟ تﺰه و ﺔﺤﻴﺻ اﻮﺣﺎﺻ 
(Najila: 218) 
Khalil Farah was the pioneer of the patriotic song and the political eulogy. He was considered a 
phenomenon in the history of Sudanese song, not only for his good poetry but also because he 
was a composer. He was the poet and singer who disturbed authority by his use of symbolism in 
his songs. He loved the Homeland and gave it the name of ‘Azza,’ which became a symbol for 
the Homeland throughout Sudanese poetry. What distinguished his poetry was the fusion of 
Sudanese colloquial language with classical Arabic. In the political meetings they held under 
the cover of socialisation or a literary symposium, to mislead the government, he whispered to 
his comrades to beware and to mind their words as they were under police surveillance. He 
writes: 
 
ﻲﺒﺧ  ﻪﻠﺻأ      بﺎﻧ ﺎﻨﻳﻮﻨﻴﻟ ﻚﺳﺄآﺧﺸ ﻢﺰآﺮﻤﻟا بﺎﺋذ 
     بﺎﻨﺟ ﻲﻓ ﺚﻴﻠﻟا ﻦﻣ ﻦﺤﻧﺑﺎﻣﺢﺼﻴ  بﺎﻨﺸﻟا  ﻢﻳﺮﺒﺗ 14 
(Farah, 1977:10) 
 
In the following lines he symbolises colonisation as an incurable disease that is ceaselessly 
eating up the country, draining its resources.  He writes: 
 
 لﺎﻘﺘﻧا نود ﺶﻬﻨﻳ ﻞﻇ       ﻦﺤﺼﻟا ﺾﻓ ﺮﺧاوﻷا ﻲﻓ 
ﻦﻄﻔﻟا  ﺾﻌﺑ  ﺐﻴﺼﺗ وأ         لﺎﻀﻔﻟا وذ ﺎﻳ ﺮﻜﻔﺗ ﻮﻟ 
ﺎﻳ  ةﺰﻋو    لﺎﺿ ﻪﻣﻮﻳ ﻦﻣ و ﻪﻳﺎﺗ ﻮه وﺎﻓ ﻦﻃﻮﻟا ﻲه15 
(Farah, 1977:10) 
 
By mentioning the shrine diffusing fragrance, situated on the western bank of the Nile in 
Omdurman, he refers to and greets al Imam al-Mahdi, the great symbol, who struggled and 
defeated the coloniser. At that place to the West of the Nile, they fought the coloniser’s forces 
on the backs of their triumphant horses. He writes: 
 
فاﺮﻋأ قﻮﻓ ﺎﻨآ      ﻖﺑﺎﺳ ﺚﻴﺣ ﻞﻴﻨﻟا ﻦﻴﻤﻳ ﻲﻓ ﻖﺑاﻮﺴﻟا 
                                                            
13 The flag of the 1924 Revolution: a white flag with a map of the Nile Valley with a crescent.   
14 The underlined words mean hide, in front of, the police station and inappropriate. 
15 The underlined word means you shallow one. 
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مﺎﻣﻹا يﺪﻬﻤﻟا ﺎﻳ مﻼﺴﻟا      ﻖﺑﺎﻋ ﻪﺒﻴﻃ حﺎﻔﻟا ﺢﻳﺮﻀﻟا 
(Najilah, 1959:59) 
 
In the next lines, he uses one form of popular activity, i.e., hunting, to show the pride he took 
in his Sudanese nation: their self-respect, sense of honour and generosity and expertise in   
hunting. He writes: 
 
ْﻦِﺳاﺮِﻣ ﻦﻣ فﺎﺨﻨﺑ ﺎﻣ ﻦﺤﻧ       ْﻦِﺳار ﱠﻒَﺧ ﻞﻴﺨﻟا ﺺﻴﻨﻘﻠﻟ 
؟ْﻦِﺳﺎﺳ ﺎﻧﺮﻴﻏ ﻦﻴﻣ ﻞهﺎﺠﻤﻟا و       ْﻦِﺳﺎﺳ ﺎﻨﻗﱠﺮﻏ مرﺎﻜﻤﻟا 
  ﻦﺳﺁ و ﺮُﻣ ﺰﻤﻧ ﺎﻨﺸﻄﻋ نإ          سﺎﺤﻣ ﻖﺸﻌﻨﺑ ﺎﻨﻘﺸﻋ نإ و   
(Najilah, 1959:59) 
In another song of the self-praise genre, he talks about them as the youths of the great Nile who 
attack and retreat alternately, like lions or crocodiles. It is their duty to defend their homeland, 
to enable the Nile to continue. He writes: 
 
           خذﺎﺒﻟا فﺮﺸﻟا ﻦﺤﻧ و ﻦﺤﻧﻲﺑاود ﻟاﺮﻜ ﻞﻴﻨﻟا بﺎﺒﺷ 
ﻦﺤﻧ ﺎﻧاﺮﺑ  ﻞﻴﻨﻟا ﻲﺤﻳ و تﻮﻤﻧ ﻦﺤﻧ               ﺎﻧﺎﻤﺣ ﻲﻤﺤﻧ16 
(Najilah, 59) 
They can no longer tolerate humiliation and being despised by the occupier who took their 
possessions, suffocated them and wanted to spill their blood. He writes: 
 
    ﺎﻳ  ﺎﻧﻻﺰﻧﺔﻣ ﺬﻟا  ا ﻮﻗﺮﻣأ         ﻒﻴآقﺎﻄﻧإ ﺔﻣ ﻷا ناﻮه 
 و ﺎﻨﻗﻮﻠﺣ اورزﻮﻟﺎﺷﺎﻨﻗﻮﻘﺣ ا      ﻞﻳدﻦﻳﺰﻳﺎﻋ ﻞﻴﺴﺗ ﺎﻧﺎﻣد17 
(Najilah, 59) 
 In support of the unity of the Nile Valley, he sheds all nationalities, whether Sudanese or 
Egyptian, and calls them the sons of the Nile. He writes: 
ﻲﻧﺎﺗ ﺶﻴﻓﺎﻣ ﻞﻴﻨﻟا دﻻوأ ﻞﻜﻟا ﻦﺤﻧ         ﻲﻧادﻮﺳ يﺮﺼﻣ18 
(Najilah, 1959) 
                                                            
16 The plural of   ﻲﺑاد  in Sudanese dialect means snake, crocodile or lion, ﺮﻜﻟا means attack  ﺎﻧاﺮﺑ   means on our 
own. 
17 The underlined words mean say the truth, cannot be  tolerated, they  suppressed us  and cofisicated our rights. 
They want. 
18 The underlined word means there is no more 
 
70 
 
Sa‘ad Zaghlul, the Egyptian Prime Minister, insisted that Sudan and Egypt were one country 
and that theirs was one cause, but Mr MacDonald, the British Prime Minister of the Sudan, 
thought that they were two different countries. Al-‘Abbadi, who supported union with Egypt, 
began his poem by expressing the unity of the two countries under one flag, connected by one 
Nile. He asks Sa‘ad Zaghlul to tell MacDonald that the Sudanese are courageous Arabs and 
experienced and tough fighters who do not fear his force. He asks him to discard the policy of 
pressure and adopt a flexible one. He writes: 
 
 نادﻮﺴﻟا و ﺮﺼﻣ ﻞﻴﻧاﻮﺳ        اﻮﻟ ﺪﺣاو ﺖﺤﺗ بﺎﺴﻨﻳ 
دﻮﻨه ﻢهﺎﻣ بﺮﻋ نادﻮﺳ              ﺪﻟﺎﻧوﺪآﺎﻣ ﺮّﺒﺧ ﺪﻌﺳ ﺎﻳ 
دﻮﻨﻧ و ﻰﺤﺼﻧ كاﺮﻌﻟا ﻂﺳو        دﻮﻨﺟ و ةرﺎﻴﻃ ﻰﺸﺨﺘﺑ ﺎﻣ 
ﻚﺒﻴﺳ ﺪﻳﺪﺴﻟا يأﺮﻟا ﻰﻟإ ﻊﺟرا و          ﺪﻳﺪﺸﻟا ﻂﻐﻀﻟا ﻦﻣ19 
(Najilah, 1959) 
 
 He said to Baldwin, one of the British politicians, that Sudanese people now realise their 
rights, and that his policy of deceit will turn on him. He writes: 
 
 ْﻒِْﻠِﺗ ﻚﻳأر ﻦﻳوﺪﻠﺑ ﺎﻳ   ْﻒِﻠَﺒﺘﺘﺑ ﺎﻣ ﺖﺤﺻ سﺎﻨﻟا و     
 ْﺪﻋﺎﻗ ﻚﺘﺳﺎﻴﺳ رﻮﺤﻣاْﻒِﻠَﺧ ﻦﻣ ﻚﺑﺮﻀﻳ ْﻒﻳﺎﺧ      ْﻒِﻟ 20           
 
Najilah, 1959)( 
With great difficulty and effort, the Intelligence Department discovered the author of the song 
and arrested him. He was freed when Sayyid ‘Abd al- Rahman al-Mahdi intervened on his 
behalf, on condition that he would not write such stuff again. But al-‘Abbadi would never cease. 
Using allusion, he refers to the occupying army as ماﺮﻐﻟا (the beloved) squatting at the heart of 
the country misleading the people. He appeals to Egypt, because it is a neighbouring country, to 
intervene. The Sudanese people aspire to a sip from its sweet Nile water and wish they were the 
bracelet on her wrist. This is an allusion to the brotherliness and the intermixing between the 
two countries. He writes: 
 
لﻼﺣ شﻮﻣ اﺬه ﺮﺠﻬﻟاو       لﻼﺘﺣا ﻞﻣﺎﻋ ماﺮﻐﻟا 
لﻻﺰﻟا ﻚﻠﻴﻧ ﻦﻣ ﺔﻔﺷر         لﻼﻬﻟا ﻚﺒﺟﺎﺣ ﺶﻌﻴﻟ و 
                                                            
19 Equally, stop. 
20  Cannot be fooled, ﺪﻋﺎﻗ in Sudanese colloquial denotes continuous tense, the ل of ﻒﻠﺧ has the  
     vowel mark  ةﺮﺴآ  (i) because it is colloquial and for the purpose of the rhyme. 
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                      ر اﻮﺳ ﻚﻤﺼﻌﻣ ﻲﻟ  ﻰﻘﺒﻧ      راﻮﺠﻟا ﺔﻣﺮﺣ ﻲﺑ ﻮﺟﺮﻧ 
 (Najilah, 1959) 
In a multi-tribal country such as the Sudan, the largely rural population had a deeply rooted 
tribal awareness. They took pride in their tribal identity and elevated it and demeaned that of 
others. There used to be poetical contests, Musajalat, between poets concerning pride in tribal 
identity and its assertion, and the relative superiority of tribal characteristics. The themes of 
those contests were descent and genealogy, mode of living, history, character and cultural 
traditions. 
Ibrahim al-‘Abbady rejects all tribes—Ja‘ali, Shaygi, Dongolawi, etc. He mobilises people for 
nationalism and declares that Sudanese is their nationality and the Nile is their father. He 
writes: 
                                                                  ﺎﻣ ﻲﻠﻌﺟ و  يوﻼﻘﻧد و ﻲﻘﻳﺎﺷ  ﻲﻧﺎﻤه        
ﻲﻧادﺎﻋ يﻮﺧأ ﺖّﻠﺧ فﻼﺧ ةرﺬﺑ  ﺮﻴﻏ      
ﻲﻧادﻮﺳ ﻞﺻﻷا و ﺎﻧﻮﺑأ ﻞﻴﻨﻟا ﻲﻔﻜﻳ 
(Najilah,1959:218)       
It was explained earlier how all Sudanese transcended their tribal, religious and regional 
differences and united to realise independence. To resist that nationalistic feeling, the British 
administration revived tribalism and introduced the Native Administration. That was reflected 
in Sudanese Poetry. Yousif Mus ţafa al-Tinay called the sons of his country to unite and form 
a shield to defend the country. In an amusing caricature, he portrays the foreign occupation of 
the two Condominium states (Britain and Egypt) as two weak wolves ripping the stomach of 
the fighting lion (Sudan). He writes: 
ﻦﻴﻨﻴﻌﻓﺮﻣ نﻼﺒﺿ  ولزﺎه 
لزﺎﻨﻤﻟا ﺪﺳﻷا ﻦﻄﺑ اﻮﻘﺷ 
ﻰﻘﺒﻨﻟا لزﺎﻬﻤﻟا ﺎﻧﺎﻔآ ﺔﻣﺰﺣ 
                                ﺰﻳﺰﻌﻟا ﻲﻨﻃو ﺔﻗرد ﻰﻘﺒﻧ21 
                                                            
21 The underlined words mean: two hyenas, withered, weak and let us become. 
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(Najilah, 1959:221) 
VI. Sudanese Poets and Writers in Exile: 
 
      Sudanese novelists such as Jamal Majhūb and Leila, Aboul‘ela and some poets, such as 
Muh ammad Miftah al-Faitury, Salah Muh ammad Ibrahim and Muhammad al-Makki Ibrahim, 
have been exposed to Exile imposed or chosen Exile, and they are positively and negatively 
influenced by it. They overcome it by occupying “a space of linguistic exile.” This is a way for 
each post colonial writer to pass over to the Other, to write in the language of the Other, to bridge 
the gap, to gain recognition and respect, to be at one with the Other, by moving from the nostalgic 
and nationalistic to the notion of being ‘in relation to,’ rather than ‘opposite from’ the Other by 
building bridges to reconcile the differences. Bhabha wrote: “We are different but through writing 
the interstitial passage between different identifications opens up the possibility of a cultural 
hybridism that entertains difference without an assumed or imposed hierarchy” 
(Bhabha.H,1997:118). 
Jamal Mahjūb was born in London in 1960 of a Sudanese father and an English mother. He spent 
his childhood in Liverpool, then his family moved to the Sudan where he completed his schooling 
in Khartoum. At the age of seventeen, he returned to England where he studied Geology at the 
University of Sheffield. He currently lives with his family in Denmark. The experience of growing 
up, having two nationalities, and the way he sees his two countries, Sudan and Britain, is reflected 
in his works. There is a dynamic tension between his two halves, feeling not entirely belonging. 
The period when he grew up was a time of great turmoil in the Sudan, and at seventeen he 
returned to England as a foreigner. His first three novels deal with the Sudan and the changing 
political situation. 
His novel Navigation of a Rainmaker, published in 1989, won the Guardian/Heinemann 1993 
short story competition. He addresses the dilemma of a country falling to pieces. After 
independence in 1956, Sudan became a victim of the first intellectuals who ruled it. In the Hours 
of Signs depicts the religious, cultural and political differences, and the conflict between 
nationalists and sceptics, European and Arabs, Muslims and Christians. Later he wrote to describe 
the suffering of a generation after the Turabi coup in June 1989. The experience of his own life is 
echoed in the life of his characters. Like him, the character of Tanner in Navigation of a 
Rainmaker is a stranger in his father’s land, the Sudan. He travelled from his mother’s barren land 
England seeking consolation, only to be trapped in Khartoum, as silent eyewitness of the suffering 
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around him. The love story of Sherif in The Wings of Dust is set against the changing political 
situation of his North African homeland, and his memories of his existence in England and France. 
He wrote The Carrier to address his situation. It expresses the confrontation, and the problems, of 
Islam in Denmark. Unlike both Salih  and Aboul‘ela, Mahjūb left the issue of identity unresolved. 
Yasin in Travelling with Djinns is travelling with his seven-year-old son, trying to answer 
questions to which he does not know the answer: who he is and where he comes from i.e. the 
question of identity.  
His story, Wings of Dust, is built on the proposal and refutation of a variety of solutions to a deep 
identity crisis, which, as with the events in Navigation of a Raimaker remains unresolved. Also 
unlike Salih and Aboul‘ela, Mahjūb does not employ landscape as a background to his stories; 
instead he tells his story relating it to the story of the Sudan and shows how a landscape was 
transformed into map. He structures his narratives around the landscape, molding the text to fit the 
land. From the Englishmen’s point of view the earth itself and the valley turn into ‘a perfect trap’ 
(Mahjūb, HS: 105). Two officers are able to escape the fate of Hicks , but the landscape devoid of 
markers closes in and engulfs them, bringing them to the brink of madness:’ The night sucked 
them in , a whirlpool, like a drank dream that had crossed the stars and slipped its fingers 
insidiously into their heads’ (Mah jūb, HS:73). 
Leila Aboul‘ela was born in 1964 and grew up in Khartoum. She moved to London in her mid-
twenties. She now lives and works in Aberdeen. Her short story The Museum won the Caine Prize 
for African writing in 2000. In her Exile, Leila writes with Home in her mind, in the same way as 
Tayyib Salih. Her first novel The Translator was long listed for the IMPAC Dublin Award, and 
short listed for the Orange Prize. It is about a love story between Sammar, a young Sudanese 
widow working as a translator in a British university, and Rae, a Scottish lecturer in postcolonial 
politics. Recovering from collapse, following her husband’s death and estrangement from her son, 
she falls in love with Rae, a cynical and self-proclaimed man who is grieved and exiled from the 
warmth of Home being twice-divorced. She is attracted to him despite the difference in age, faith 
and culture. In the novel Leila portrays a young woman torn between conflicting pressures, beliefs 
and desires. She successfully depicts the contrasting landscapes and cultures of Khartoum and 
Aberdeen. Like Tayyib Salih, who writes with his village always in his mind, she demonstrates the 
ability to live in the West with a non-western mentality. Her friendship with Rae, who seems to 
come from a separate world, develops into love but she does not forget her Home, culture or faith. 
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While in Aberdeen, Sammar always has Khartoum in her mind. She always compares the culture, 
the language, the landscape and the weather when in Khartoum.. She is afraid of snow, fog and 
wind. At such times she would hide at home, sometimes for four days, eating the last packet of 
pasta and drinking tea without milk. At the same time, she is impressed as, when looking from the 
window, she watches people doing what she can’t do; snow and the severe weather does not 
hinder life. She observes that the city of Aberdeen insists on following its daily rhythm. She 
writes: 
 
If Sammar had searched anything sacred to this city and not found it, here it 
was; on people’s faces as they pushed and scraped the snow off their cars, on 
the face of the bent elderly woman, miraculously still on her feet, beating the 
snow with her walking stick: she must get to the post office 
(Aboul‘ela,1999:107). 
 
And: 
Shops must open people must go to work.  The snow filled the sky and poured 
down like it would never stop covering everything took her back Home. When 
she was young in Khartoum and when it rained at night, “thunder and lightning 
would wake her up so dramatic, so that she used to think Judgment Day had 
arrived. Lightening cracking the sky like eggshell and everything covered by 
darkness opening out in the light (Aboul‘ela, 1999:104). 
 
 Like the narrator in Season of Migration to the North, while in Aberdeen Sammar  
imagines Khartoum: 
 
Home had come here. Its dim lit streets, its sky and the feel of home had come 
here and balanced just for her. She saw the sky cloudless with too many stars, 
imagined the night warm, warmer than indoors. She smelled dust and heard the 
barking of stray dogs among the street’s rubbles and potholes. A bicycle bell 
tinkled, frogs croaked, the muezzin coughed into the microphone and began the 
azan of the isha prayer. But this was Scotland and the reality left her dulled, 
unsure of herself (Aboul‘ela,1999:19). 
 
And: 
 
 
Sometimes the shadows in a dark room would remind her of the power cuts at 
home or she would mistake the gurgle of the central-heating pipe for a distant 
azan. But she had never stepped into a vision before, home had never come 
here before. It took time to take in the perfect neatness of the buildings and the 
gleaming road. It took time for the heating in Jasmine’s car to clear the mist of 
their breath on the window panes. (199 Aboul‘ela: 9) 
 
In the same way, Tayyib Salih narrator imagines his village Wad Ḥamid in the Sudan. 
Sometimes during the summer months in London, after a downpour of rain: 
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I would breathe in the smell of it, and at odd fleeting moments before sunset I 
would see it. At the latter end of the night the foreign voices would reach my 
ears as though they were those of my people out here. (Johnson,D.Wad- 
Hạmid:49) 
 
Sammar relates the incidents sometimes comically and at other times painfully. “Home had 
come here.” The same feeling has always happened before but not “so long, not so deeply.” It 
is so deep and so long that specific time because of Rae’s presence and what she feels for him. 
She does not dare confess it but it is always there. She also keeps her grief over the death of 
her loving husband, Tariq, and her separation from her only child, Amir, whom her aunt and 
mother-in-law, Mahasin, decided to keep with her in Khartoum. All is hidden from Rae “like 
her hair and the skin on her arms under her hijab (veil).”  Her grief “had formed, taken shape, 
a diamond shape, its four angles stapled on to her forehead, each shoulder, the top of her 
stomach. She knew that it was translucent; she knew that it held a mercurial liquid which 
flowed up and down slowly as she moved.” (Aboul‘ela:4) 
The narrator of The Translator relates Sammar’s story in a simple fluent style. Arabic words 
such as azan, muezzin, injilizi, Allah Akbar, wudu’ are spontaneously recurring without 
explanation in brackets or footnotes. This is like the use of inexhaustible hackneyed phrases 
by Sa‘id in Season of Migration to the North. Everywhere and in any situation, particularly 
when she is with Rae and Yasmin, Sammar silently observes how people behave and what 
they say and always compares it with the same situation back Home. 
 
She sometimes relates her memories in a comic style. Rae’s large black cat reminds her of the 
savage stray cats back home. When the fur of Rae’s well-fed cat brushes against her knees, 
she remembers some other savage stray cats with visible ribs, dirty fur, amputated tails and 
black holes instead of eyes. Rae’s cat is slow and serene as she walks around the room unlike 
the cats back home that are screaming furiously to get out of the room. Knowing that she was 
scared by cats when she was little, Tariq teases her and laughs at the expression on her face. 
He has a story about stray cats, the ones that lives around the hospital. “Their favourite meal,” 
he says, “comes every time a baby is born. They wait around the dustbins, one juicy placenta 
drops in, and you should see how they fight for it!” (Aboul‘ela :13). 
 
Sammar is always contrasting Khartoum with Aberdeen. She thinks that in Scotland there are 
shops for everything yet no one can buy a sky like that in Khartoum, where everyone can look 
up and share its beauty without admission fee or price. After a snowstorm and after the white 
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covers the surface of everything; there is sunshine, like in Africa, turning Aberdeen into a 
mute city as if it is a part of the Third World. Looking from her balcony in Khartoum, she 
sees the watchman serving his friends tea while they sit on the pavement after praying on a 
large palm-fibre mat. Nearby, the kettle is boiling over the glowing coals. The sky is so much 
bigger than the world below, unlike in Aberdeen where it is so clear that she can count the 
stars. Her homesickness is cured by what she sees and how she feels towards it. She has been 
rewarded, protected by the balance within herself from the extremes such as pills, breakdown 
and attempting suicide. This balance interposes between her and things like that. It is that 
balance that Rae admires. Despite the conflicting pressures, she can pull herself together. For 
this admiration, she would gather her courage to talk to him. She would make him happy; she 
could do so much for him. She thinks of what she would tell him, all the things she would 
translate for him. He knows a lot, but he could not understand it until he lived it. He is a 
Middle East historian and a lecturer in Third World Politics. He wrote a book entitled The 
Illusion of an Islamic Threat. He is quoted and referred to as an Islamic Expert. The Arab and 
Islamic world holds his interest and attention, as it did that of others. But he did not know 
about “the stream of Kawthar, the Day of Promises or what stops the heart from rusting.” She 
wanted to explain to him what the shahadah [bearing witness that there is no God but Allah 
and that the Prophet Muh ammad is his Messenger].       
Even the gifts which they have given to each other in the past are symbolic of their 
understanding of each others worlds. She says, “You gave me silk because of how I was 
created and you give me wool to keep me warm.” He says, “Wool because I want to protect 
you, and cotton because you are clean.” She gave him the smoothest bowl, inside it a milky 
liquid smelling of musk, and she asks him, “Is it perfume?” “No,” he pauses and speaks 
slowly, “it is something from you that will make me strong.”  When he names it he looks 
away, as if he is shy. “Admiration,” he says. 
In the same way that the occupiers try to make an impact or astonish the people of the third 
world, Sa‘id in Season of Migration to the North started to impress his victims by relating 
fabricated stories about “deserts of golden sands and jungles where non-existent animals 
called out to one another”; “the streets of my country teemed with elephants and lions and at 
siesta time crocodiles crawled through it.” When asked where is he from, he answers: “Our 
house is right on the bank of the Nile, so that when I am lying on my bed I put my hand out of 
the window and idly play with the Nile waters till sleep overtakes me.” (Johnson.D.Season, 
1996.39.193) 
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Sammar knows that she does not belong in Aberdeen, and whilst there she misses Khartoum. 
In Aberdeen, she imagines the azan when hearing other voices, and when in Khartoum the 
real azan “came as a relief and the reminder that there was something bigger than all this, 
above everything. Allah akbar. Allah akbar.” (Aboul‘ela :130) She is always aware of her 
homeland, like many other Sudanese writers and poets in Exile. 
Thus the above quotes are chosen to represent the coming together of two different worlds’ 
cultures, values, customs and beliefs. The relationship between Sammar and Rae represents 
the communication barriers and overcoming them through mutual understanding. She asks 
him to interpret her feelings for him as their cultural differences prevent her from expressing 
them. The relationship between Sammar and Rae provides a model of cross-cultural exchange 
conversion and love which resist the stagnant binary of East and West. She draws on both 
Islamic liberation theology and Islamic feminism to challenge both Orientalist and patriarchal 
Islamist notions of religious experience.  
Her project is not to negate Scottish or English or Western values but rather to assert the 
validity of her own Sudanese and Islamic world view and to challenge the Orientalist 
discourse and maintain relation between East and West which she did. Emma in Debourah 
Scorggins’ real story, Emma’s War 2002, paid her life for her vision of overcoming racism 
through romantic love.  She wanted to break the seal of her whiteness and make herself that 
bridge between black and white but was shot dead. Emma was a young British Aid worker 
who turned spouse to one of southern Sudan’s charismatic military commanders, Riek 
Machar, the now vice president of the South government.  Scroggins notes that “Africa most 
memorable empire builders tended to be those romantics and eccentrics whose openness to 
the irrational made them misfits in their own society.”  She describes Emma Mcune and other 
Aid workers as romantics.  She argues that “Aid makes itself out to be a practical enterprise, 
but in Africa at least it is romantics who do most of the work. The war is stereotypically 
referred to in the Western media and by many scholars as a religious and racial struggle 
between an Arabized Muslim north and a Christianized African south. In her review of this 
novel, Sondra Hole commends Scorggins for borrowing "layered map" metaphor of Sudanese 
British writer Jamal Mah jūb to convey the complexity of the war:  
           
A surface map of political conflict, for example--the northern government 
versus the southern rebels; and under that a layer of religious conflict--Muslim 
versus Christian and pagan; and under that a map of all the sectarian divisions 
within those categories; and under that a layer of ethnic divisions--Arab and 
Arabized versus Nilotic and Equatorian--all of them containing a multitude of 
clan and tribal subdivisions; and under that a layer of linguistic conflicts; and 
under that a layer of economic divisions--the more developed north with fewer 
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natural resources versus the poorer south with its rich mineral and fossil fuel 
deposits; and under that a layer of colonial divisions and under that a layer of 
racial divisions related to slavery.  
 
Hole criticised Scorggins for omitting a layered map of colonialisms, wave after wave, that 
have left the country divided and unable to build a nation. She also   omits to gender the war, 
highlighting the horrible victimization of women and children, as well as the greater role of 
women in holding together the fabric of society. Sudanese poets, in Exile, are also aware of 
their Homeland. For the Sudanese poet, Muhi al-Deen Al-Fatih, like Sammar, “Home had 
come here.” But, unlike Sammar, he is optimistic and defiant. He does not feel lonely in his 
Exile in Yemen, despite the seas, the mountains, the rainy nights and the long distances that 
separate him from his country. The remembrance of his country helps him to overcome his 
sadness and dejection. He feels that his beloved country is with him with all its greatness, 
tolerance and warmth. This strong feeling overcomes sadness and drives away Exile. In a TV 
show he reads: 
 
ﻰﻟإ تﺎﻴﻀﻔﻤﻟا لﺎﺒﺠﻟا يﺬه ﻻ و ﻻ يﺪﺣو ﺖﺴﻟ ﻻ رﺎﺤﺒﻟا 
ﻲﻬﺟو ﺪﻣ تﺎﻤﺻﺎﻌﺑ لﺎﺒﺠﻟا ﻰﻟإ تﺎﻴﻀﻔﻤﻟا 
يﺪﺤﺘﻟا ﻊﻠﺘﺒﻳ و ﺎﻬﻳﺮﺴﻴﻓ ﺎﻴﻧﺪﻟا ﻰﻟإ يﺮﺴﻳ يﺬﻟا كاﺮﺴﻣ دﺎﻣﻵا ﻖﻠﺨﺗ ﻦﻟ 
ﻖﻴﺣﺮﻟا ﻦﻣز ﻲﻓ ﻖﺸﻌﻟا نﺎﺧد ﻦﻣ ﻚﻨﻴﺑ و ﻲﻨﻴﺑ ﺎﻣ ﻢﻏر يﺪﺣو ﺖﺴﻟﻻ 
ﺮﻴﻄﻤﻟا ﻞﻴﻠﻟا قداﺮﺳ و ﻞﻳﻮﻄﻟا ﺮﻔﺴﻟا ةزﺎﻔﻤﺑ 
ﻧأ ذإﻞﻴﻠﻈﻟا ﺪﻋﻮﻟﺎﺑ تﺎﻤﺴﻘﻟا ﻢﻏﺎﻨﺘﻤﻟا ﻚﻟﺎﻤﺟ ﻞﻜﺑ ﺔﻟزﺎﻧ ﺖ 
ءﻲﻓﺪﻟا ﻖﻠﻄﻟا ﻚﻬﺟﻮﺑو 
ﻰﻔﻨﻤﻟا بﺮﻬﻳ ﺔﻤﻴﻤﺤﻟا ﻚﺘﻌﻠﻃ مﺎﻣﺄﻓ 
ءﻲﺠﻤﻟا ﻞﺒﻗ ﻦﻣ ناﺰﺣﻷا ﻢﺗﺄﻣ ﻞﺣﺮﻳ و 
(Al-Kitayyabi, 2006: 80) 
 
 In the same context, Rawd a al Haj, in her poem  ﺮﻄﻤﻟا ءﺎﺟ اذإ ﻚﻟ [To you When it Rains] 
describes how rain reminds her of her homeland when she is away from it and how she 
interacts with nature and feels nostalgic. During a violent thunder and lightning and storm, 
she is deeply affected and her heart beat increases.  She is deeply moved and elated by the 
sound of rain. She compares the sound of the downpour of rain as playing cheerful songs 
covering forests and deserts; all birds resort to their nests, settling peacefully as if they are 
listening to an underlying mystery. She writes: 
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يﺮآﺬﺗ ماﺪﺘﺣا ﺮﺳ ﻲﻓ تﺮﺘﺣا و 
ﺮﻄﻤﻟﺎﺑ ﻚﻟ.. 
ﻪﻣوﺪﻗ ﺪﻴﻌﺒﻟا ﻖﻓﻷا ﻲﻓ حﻻ ﺎﻣ 
ﻲﻧﺎﻴﻋأ و ﻻإ رﺬﺤﻟا و ﺮﺒﺼﺘﻟا 
كرﺎآدذا ﻰﻤﺣ ﻲﺑ ﺪﺘﺸﺗ 
ﺮﻤﻬﻧا وأ ﻞﻃأ ﺚﻴﻏ ﺎﻤﻠآ 
ادﺎﻋرإ قﺎﻓﻵا مزﺄﺘﺗ ..ﺎﻗاﺮﺑإ و 
ﺮﻔﻳ نأ ﻲﻨﻣ ﺐﻠﻘﻟا اﺬه ﺾﻌﺑ ﻚﺷﻮﻴﻓ 
ﺮﻄﻤﻟا تﻮﺻ ﻲﻧﺰﻬﻳ و 
ضرﻷا ﺐﺤﺑ ﺎﻴﺸﺘﻨﻣ ﻞﻬﻨﻳ 
ﻌﺴﻟا تﺎﻴﻨﻏأ فﺰﻌﻳتﺎﺑﺎﻐﻠﻟ ﺪ 
رﺎﻴﻃﻷا و ءاﺮﺤﺼﻟاو 
ﺎﻤﻧﺄﻜﻓ ﺎﻬﻠآ ﻦﻜﺴﺗ ﺮﺴﻟ ﻲﻐﺼﺗ 
(Al-Haj, 2002:9) 
 
Al-Makki in his Exile longed for the homecoming, namely, for his countryside. He draws an 
analogy between Sudanese images and Western civilisation. He feels fed up with the 
arrogance    and the vanity, and expresses his love for his country. The atmosphere in the 
West is tasteless compared to his country, which is fragrant with the Sufi recitation of the 
Prophet’s songs of praise. Houses diffuse the aroma of guests and food. He misses his 
beautiful neighbour and her perfume, which he wishes he could inhale, embrace, touch and 
see. He writes: 
 
زﻮﺠﻋ ﺔﺨﺳﺎﻣ ﻢﻜﺣﺎﻳر 
ﺢﻳﺪﻤﻟﺎﺑ ءاﻮﻬﻟا ﺮﻄﻌﺗ يﺪﻠﺑ ﻲﻓ 
حﻮﻔﺗ ﺎﻨﺗﻮﻴﺑ ﻦﻣ فﻮﻴﻀﻟا و مﺎﻌﻄﻟا ﺢﺋاور 
حﻮﺒﺼﻟا ﺎﻬﻬﺟو بﺎﺒﺸﻟﺎﺑ فﺮﻳ ﻲﺘﻟا ةرﺎﺠﻟا و 
ﻩاﺪﺷ ﻦﻣ رﺎﻬﻨﻟا ﻖﺸﻨﻳ ﻒﻴﻔﺸﻟا ﺎهﺮﻄﻋ ﺎﻳ 
ﻩارأ ، ﻪﺴﻤﻟأ ، ﻪﻤﺿأ ،  ﻪﻤﺷأ ةﺮﻤﻟ ﻮﻟ ﻩاوأ 
                    ﻩﺁ ﺐﻳﺮﻐﻟا حزﺎﻨﻟا ﺪﻴﻔﺗ ﻮﻟ ﻩاوأ (Al-Makki,1985:17) 
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He is fond of the countryside and of life in the village. When he comes to Khartoum he longs 
for his village and its warm welcome, compared to the lack of attention he finds in Khartoum. 
He recalls how the villagers rush off, carrying their lamps, to gather at the railway station to 
receive an absent son. He writes: 
 
لﺎﺒﻘﺘﺳا ﻼﺑ مﻮﻃﺮﺨﻟا ﻲﻓ ﺎﻨﻟﺰﻧ و 
 ىﺪﺣإ ﻲﻓ ﻊﻓاﺪﺘﻤﻟا ﺪﺸﻟا تﺮآﺬﺘﻓتاﺪﻨﺴﻟا 
ﻢﻬﺘﻨﻴﺗﺮﺑ ﺢﻳﺮﻟا ﻪﺟو ﻲﻓ اﻮﻔﻗو 
ﺔﻳﺮﻘﻟا ﻰﺘﻓ كﺎﺒﺸﻟا ﻦﻣ ﻞﻃأ و 
دﺎﻋ ﺪﻗ ﺎﻨﻳﺪﻨﻓأ ﺔﻳﺮﻘﻟا ﻦﺑا 
ﻢﻬﻴﻧﺎﻬﺗ نﺎﻀﺣﻷﺎﺑ ﺖﻟﺎﻬﻧأ و 
عرﺎﺸﻟا ىﻮﺳ ﻦﻀﺣأ ﻻ ﺎﻧأ و22  
(Al-Makki: 25) 
 
VII.  Women Writers in Sudanese Literature: 
 Women in many societies have been marginalised and pushed to the position of ‘Other’; 
metaphorically speaking, they are colonised. Feminist theory has a strong parallel with 
postcolonial theory, in that both seek to reinstate the marginalised over the dominant, to break 
with traditions and to develop new forms of discourse. Like postcolonial peoples, women 
have had to construct a language of their own when their only available “tools” are those of 
the “coloniser” (Ashcroft, Griffiths, and Tiffin:174). 
 
Women’s literature in the Arab world has certain features. There are two trends: one considers 
creative writing as a human issue that cannot be divided according to gender, while the other 
holds that gender may interfere with creative writing. Women as a gender are oppressed and 
misrepresented by man. This because both society and language are patriarchal. The language 
is a masculine language that is unjust to women.  
There is no feminine noun for such words as chairman, manager and referee. Women are 
referred to as chairman, manager, etc. In the West, when a woman gets married the woman’s 
                                                            
22 The underlined words respectively mean a small  railway station, a lamp lit by kerosene and a government 
official. 
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first name is withdrawn and she takes her husband’s name. She becomes Mrs X or Y. Women 
are more qualified than men to express their concerns about, for instance, issues of pregnancy, 
maternity, breast feeding, etc. They had to express their own vision of the issues that concern 
them and to change society’s ideas about them, as they make up the largest part of society. 
The way women are depicted by men is always humiliating. They are always represented as 
either housewives, whose role is restricted to housework, submissive wives and kind mothers 
who beget and bring up children, or mischievous characters. There are some words and 
expressions that belong to women and it is inappropriate for men to use them, and vice versa. 
Issues such as love and sex are taboos that Arab women are prohibited from dealing with. If 
history were rewritten by women, their discourse would be freed from the male perspective 
and masculine language. 
Feminist Women writers denounce the strict practices surrounding female sexuality, veiling, 
seclusion, virginity, circumcision, arranged marriage, polygamy and crimes of honour. A 
feminist text is a text that considers woman as an active element that reflects the woman’s 
vision and her concerns, and in which ideas turn into issues. It expresses what is silenced. 
 Some poetry does not carry any features of feminism but the mere signature of a woman 
makes it into a parallel discourse, indirectly feminist. Some think that no oppression or 
restriction is exercised on women, because even men sometimes cannot declare their political 
or emotional views in literary works. A patriotic, political or religious text does not indicate 
the writer’s gender. However there are texts that are exclusively feminist. The British 
Administration ignored women’s education, and was supported by the religious 
fundamentalists, who objected to it. Women’s formal education started only during the 
colonial period, in 1900, and was restricted to urban women from the higher and middle 
classes. In fact, however, native education dated back to the later part of the sixteenth century. 
Awlad Jabir, the four sons of Jabir and their sister Fatima, were eminent religious teachers in 
the Nilotic Sudan, Fatima bint Jabir no less so than her four brothers. She was classified by 
the historians as “their equal in learning and faith” (Holt.P.M, 1967:149). She taught the 
Qur’an in her khalwa (religious school) in Tarang in Northern Sudan. Her son Soghayroon 
exceeded her in the number of pupils in his class. Other women teachers were  ‘Aisha bint 
wad al-Gaddal, who taught Arabic and Qur’an to her pupils in Jabal-Awlia, to the south of 
Khartoum, and Sayda Amouna, who taught the Qur’an in her two classes, one for girls and 
one for boys, in Dongola. During the Mahdiyya period, many women khalwas were 
established, such as the khalawis of bint Ata, Khadiga al-Azhari and Khadiga bint ‘Abd Al-
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Rahim. The presence of Sudanese women in the field of religious education had thus preceded 
the systematic education that started in 1898, during the Condominium rule. 
The Sudanese woman had had a large and important weight since the ancient Sudanese 
civilisations. She played an important role in shaping the history and the politics of the 
country. Each of them had her heroic role in the political, economic and social issues of the 
country. Ancient Sudanese, such as Candice, the Cushite Queen, had led armies, headed 
governments and built monuments. ‘Ajoubah had a pivotal role in the fall of the Christian 
kingdom of ‘Alawa. Bint Makkawi travelled from Fashoda to Qadir to alert the Mahdi about 
the advance of the invaders’ army. Women had an obvious influence in folk singing. In the 
Dalluka (drum) singing, they sang eulogies about generosity, gallantry, chivalry and courage; 
or defamatory poems about cowardice and misery. The poetry of Miharah bint ‘Aboud and 
Shaghaba al-Marghummiya during the foreign occupation induced men to go to war. Miharah 
bit ‘Abboud sang for the men of the Shaiqiyyia tribe, their gallantry, and how they were 
always there to help the destitute. She described them as courageous and strong like lions, 
while their enemies, the Pasha’s men, were only hens. She said: 
 
 ﺖﻴﻨﻏﻪﻠﻳﺪﻌﻟﺎﺑ لﺎﻴﻌﻟ ﻖﻳﺎﺷ 
ﻮﺷﺮﺒﻟا ﻖﻳﺎﻀﻟا اﻮﻘﺤﻠﻳ و ﺔﻔﻴﻌﻀﻟا 
ﺮﻜﻟا ﻞﻴﺧ اﻮﺒآر و وﺪﻌﺘﺳا ﺔﻠﻴﻠﻟا 
 نﺪﻴﻘﻋ ﻦﻣاﺪﻗ ﺮﻏﻷﺎﺑْﺮﱠﻓد 
ﺗﺎﻴﻨﺟﻨﺮﺘﻨﺘﺗ ﺔﻠﻴﻠﻟا دﻮﺳﻷا ﺎ 
                                                          ﺮآ كداﺪﺟ ﻲﻟ لﻮﻗ ﻢﻴﺸﻐﻟا ﺎﺷﺎﺒﻟﺎﻳ23  
(Babiker.F, 2002:303) 
 
   In her book, African Women: Heritage and Modernism, Fat ima Babiker discusses the issue of 
women’s education( Babiker.F,2002:305:307). In 1908, under increasing pressure, the 
authorities agreed that Babiker Badry, a pioneer of Sudanese women’s education, could open a 
school, provided that the pupils paid fees to the government, and that he opened it in his own 
name, in his own house and at his own expense. The first intake consisted of his daughters and 
                                                            
23 The underlined words respectively mean: a traditional song which exists all over the Sudan. It is sung during 
the procession of the groom to the house of the bride. Here the poetess wishes the horsemen a successful and 
peaceful   journey;  ﻖﻳﺎﺷ ﺔﻠﻴﺒﻗ ءﺎﻨﺑأ)ﺔﻴﻘﻳﺎﺸﻟا(  ( the sons of Shaiq),  ﺔﻔﻌﻀﺘﺴﻤﻟا ةأﺮﻤﻟا نﻮﺜﻴﻐﻳ ﻦﻳﺬﻟا ( those who help the helpless 
woman),  ﺑﻷا سﺮﻔﻟاﺾﻴ (the white horse), the leader of the horsemen is pushing forward arrogantly on the back of 
his white horse. 
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relatives. In 1920, two trends emerged among the Sudanese people, one for women’s 
education as a necessity for progress; another against it which looked upon it as a break with 
Islamic traditions and a colonial trick to corrupt society. The incident of the Sudanese 
midwife, Mindamat, who converted to Christianity in June 1946, aggravated the situation as 
she had studied in the Missionary Schools. The British government took advantage of the 
traditions, and of the fundamentalists’ opinion, to justify their educational policy. It 
established the Unity High School for Girls for foreign pupils only. Sudanese pupils were not 
admitted and this issue was reflected in the press. Mahjūb urged the education of women, but 
in order to stay at home and be a good mother. Ahmad Yousif Hashim (1903-1958), the owner 
and editor in chief of the Sudanese daily paper al-Sudan al-Gaded (1944), wrote an article in 
1939 protesting and attacking the British Adminstration. This forced the administration to 
admit the Sudanese pupil Khalda Zahir, later the first Sudanese woman doctor, to the Unity 
High School. An article by Mahmūd Ḥamdi, in al-Nahda al-Sudaniyya, Issue 3, October 1931, 
raised the issue of women’s education and provoked reactions, both for and against. Hussein 
Sherif in Ḥadarat al-Sudan and Mahjūb shared the same view. The poet condemned ignorance 
because it sabotaged and undermined the country and argued that ignorant women, with their 
lies and bias, were always a source of upset to their neighbours. He commended educated 
women as they were as beautiful and as chaste as angels, righteous and devoutly obedient, 
virtuous and free of any suspicion. Al-Banna writes: 
 
هﺎﺠﻟا ﻞﻴﺒﺳ كﺮﺗا وبﺮﺨﺗو دﻼﺒﻟا ﻦﻬﺘﻤﺗ ﻞﻬﺠﻟﺎﺑ ﺎﻤﻧﺈﻓ تﻼ 
بﺬﻜﻣ ﻦﻬﻟﻮﻗ و ﻦﻠﻘﻳ ﺎﻤﻣ عوﺮﻣ ﻦهرﺎﺟ ﻲﺗاﻮﻠﻟا ﻦه 
ﺐﻄﺨﺗ و لﺎﻤﺠﻟا ﺔﻜﺋﻼﻣ ﻮﺟﺮﺗ ﺎﻤﻧﺈﻓ تﺎﻤﻠﻌﺘﻤﻟﺎﺑ ﻚﻴﻠﻋ و 
ﺐﺠﻌﻤﻟا ﻦﻬﻟﺎﻤآ ﺰﻔﺘﺴﻤﻟا تﺎﺤﺋﺎﺴﻟا تاﺪﺑﺎﻌﻟا تﺎﺘﻧﺎﻘﻟا 
بﺮﻘﺗ ﺔﻠﻴﻀﻔﻟا و ﺪﻌﺒﻳ ﺐﻳﺮﻟﺎﻓ ﺎﻔﻨﺤﺗ فﺎﻔﻌﻟا لﺎﻳرأ نرﺮﺠﻳ 
(Babiker.F,2002:307) 
 
The spread of free education raised the level of literacy of Sudanese women, gave them new 
employment opportunities and participation in public life in all fields of activity.  However, 
despite their economic independence, Sudanese women lacked intellectual freedom. They 
encountered opposition not only from society but also from their own families and censorship 
from the government. Therefore, most Sudanese female writers and poets wrote under false 
names, such as Um-‘Adil, or bint al-Shamaliyyah, etc. Some signed their work with their 
initials only and their literary works sometimes ended up ‘under the pillow.’ They had to 
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assert themselves in a male-dominated arena. Their poetry and fiction started to reflect life 
from a female perspective; women could now write about their own concerns. The 
overwhelming desire to safeguard their chastity and family honour may sometimes have led to 
their withdrawal from school, and hence to an arranged marriage. Among the Sudanese 
women writers are Malkat al-Dar, Zeinab Bilail, Fawziya Danial, and Buthaina Khidir. The 
first novelist in the Sudan was a woman, Malkat al-Dar. Her novel, ﺾﻳﺮﻌﻟا غاﺮﻔﻟا [The Broad 
Vacuum] is the first Sudanese feminist novel. It was written in the early sixties of the last 
century but was published only recently. At that time, the dominating culture in the Sudan 
was that ‘the girl is for her paternal cousin,’ i.e., the girl should marry her paternal cousin.          
 Since the 1960s the female profile in the  Sudan has changed. Sudanese women are no longer 
silent, passive and submissive. In the political movement, they were empowered and given the 
right to vote and be elected and have occupied portfolios in almost all governmental  
departments. 
 
The Sudanese female novelist and story writer, Buthayna Khidir, has written many novels and 
many collections of short stories. Some of her works have been translated into French and 
German and she has translated folk tales and children’s stories from Italian. In her writings 
she interacts with the reality of her feelings to the extent that she becomes a part of it. She 
skilfully and daringly portrays it defiantly through her use of inspiring language. Her story 
collection, ﻒﻳﺮﺨﻟا ﺔﺤﺋار [The Smell of Autumn], depicts a significant feature of contemporary 
Arab life in the Sudan, Iraq, Palestine, Lebanon, Somalia and Algeria; these people who no 
sooner than they achieve peace get involved in internal conflict and fighting. She portrays 
how the collapsing reality is reflected on the people and more so, on the women. She writes 
expressing regret or disapproval, sighing and wailing.  Using typical Sudanese female 
colloquial expressions she writes in a poetic language: 
 
 
ﺛ ﻞﻴهﻼه ىزﺎﻬﺑﻮ ةﺪﺣﻮﻣ اﺪﻠﺑ ىز .ﺖﺘﺣ ﺖﺘﺣ ﺎهﻮﻤﺴﻗ .تﺎﻤﻳﻮآ ﻲﻟ  ﺖﺘﻔﺗ ﺎﺒﻌﺷ ىز . ﺢﺒﺻأ و
رﺮﺻ..رﺮﺻ.مﻼﺳ ﺔﻄﺑر ﻲﻓ ﻩﻮﻤﻠﻳ ﺎﻤﻠآ..ﻞﻬﺒﻨﺑ . ةﺮﺻﺑاﺮﺣبﻮﻨﺠﻟا ﻦﻣ ﺔ .بﺮﻐﻟا ﻦﻣ ﺔﺑاﺮﺣ ةﺮﺻ و. و
قﺮﺸﻟا ﻦﻣ ﺔﺑاﺮﺣ ةﺮﺻ .ةدﺎﻳز ةﺮﺻ و... لﺎﻤﺷ ناﺰﺨﻟا ﻦﻣ ﺔﻳﺎﺟ!! ﻮﻠﻴﻠﺣ مﻮﻨﻟا .. ﺮﻓﺎﺳسﻼﺧ.. ﻲﺣأ ﺎﻧا ..
ﺁ ﺁو..ي ..  ﻢﻠﺤﻟا ﻰﺘﺣﻰﻘﺑ ﺐﻌﺻ ﻲﻟ .مﻼﺴﻟا ﻢﻠﺣ .ﺐﻌﺻ ﻲﻟ ﻰﻘﺑ نﺎﻣﻷا ﻢﻠﺣ ..ﻲﻠﻋ ﻦﻴﺑوو .. قﺰﻤﻣ اﺪﻠﺑ ﺎﻳ
ﻦﺤﻤﻟا و ﻞﻳواﻮﻬﻟا و تﺎﺑوﺮﺤﻟﺎﺑ ..بوو ﻢﺠﺴﻟا  ..بوو..ﺪﻠﺑ ﺎﻳ  بووButhayna,2006)               24. 
     
                                                            
24   The words  ﺔﺑاﺮﺣ  , ﻰﻘﺑ   and سﻼﺧ are  the Sudanese colloquial words  for بﺮﺣ, ر ﺎﺻ    and  . صﻼﺧ  
Words such as  بوو ,   ﻢﺠﺳ  and ﻲﺣأ  are used by Sudanese women to express sorrow and discontent. 
In standard Arabic, they mean   ﻩﺎﺘﺒﻴﺼﻣ او  (woe) ,  ﻩﺎﺘﻠﻳوﺎﻳ  and  ﻩﺁ .   
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It translates as: 
Like her ragged dress, her united country is torn into pieces, like a nation 
disassembled into heaps and becomes bundles. Whenever it is united in a bond 
of peace it breaks up again.  A war faction from the South. A war faction from 
the West. A war faction from the East, and one more faction coming from the 
dam in the North, How I miss sleep, it is gone forever, ah! Dear me! Ay! a..y! 
Even dreaming became difficult. Dreaming of peace, dreaming of security has 
become difficult. Woe unto me!  Oh! to a country torn by wars, terrors and 
plights.  Alas! Ah! Oh!  Woe! Oh country! 25 
 
The Smell of Autumn is introduced by Dr ‘Afaf ‘Abd al-M‘uţy, an Omani critic, translator 
and a professor of comparative literature. She notes three features. The first is the regional one 
where the author chooses the Sudanese environment with its nature, climate and tribes as a 
context for all the stories of the collection. The second is the feminist feature where the 
feminist self emerges, aware of its concerns and problems of social change and how it is 
reflected on women. The third, the human feature, depicts the incapacity of the human mind 
before the universal miracles. 
Here is the English translation of a comment  by ‘Abd al-Basit Sabdrat, an ex-Minster for 
Information and Culture. He writes: 
Now Buthayna writes in a tongue which turns some of the sentences into fire 
vengeance, which speaks loudly and clearly for the old Buthayna about whom 
Jameel  26  said everything and she could not say anything. I do confirm that 
each sentence is a bride (from the Negroes) and from (the pure Arabs), so are 
the Sudanese folk: While African blood flows in the vein, the artery transfuses 
Arab blood and the tongue records the most beautiful meaningful sentences. 27 
 
The same themes of Exile, silence and identity are tackled by other Arab poets and writers 
both male and female e.g. the North-African female writers such as the Algerian Malika 
Mukkedm and the Moroccan Rachida Yacoubi. However they are more popular than their 
Sudanese counterparts. 
                                                            
25 Translated by the writer of this thesis 
 
 26 Jameel Ibn Ma’mir the Umayyad poet 
      27 Translated by the writer of this thesis. 
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   Contemporary Sudanese female poets are more outspoken than traditional ones. They 
undermine the stereotypical image of women that was often presented by male writers and 
journalists. Besides their role as women, they need recognition as individuals, as human 
beings in their own right, with vital need for self-expression and self-fulfilment. What is 
important for them is not who they are, but how they express themselves although some 
female poets and writers find difficulty in expressing themselves. The Sudanese woman poet 
al-Radiyyah Adam feels that the words she uses to express herself are bigger than her, and she 
stands in awe before them. Although her words are part of her, they are a source of suffering 
deep inside herself. She writes: 
يراﻮﻏأ حﺮﺠﺗ ﺔﻤﻠﻜﻟا 
يﺰﺠﻋ ﻦﻣ ﺾﻌﺑ ﺔﻤﻠﻜﻟا 
ﺔﻤﻠآ ﻻ يﺪﻨﻋ ﺔﻤﻠﻜﻟا 
ﻲﺗاذ ﻦﻣ ﺾﻌﺑ ﺔﻤﻠﻜﻟا 
(Al-Radiyyah,1994)       
 
Like men, or perhaps even more so, Eastern women feel but they are unable to translate their 
feelings into words or actions. They are helpless because of the silencing process imposed 
upon them. She states that, in the eyes of men, the female is nothing but a beautiful toy for 
men to use for sensual pleasure. In her poem   ﻢﻳﺮﺤﻟا و قﺮﺸﻟا  [The East and the Harem] quoted 
in Haddarah, al-Radiyyah Adam writes: 
 
ﻰﺜﻧأ ﻦﻣ ﺮﺜآأ ﻻ ﻰﺜﻧأ 
ﻦﻴﻨﻴﻌﻟا ءﺎﺠﻋد ﺎﻔﻴه 
قﺎﺴﻟا ةﺮﺣﺎﺳ ءﺎﻨﺴﻃ 
ﻦﻴﻓدﺮﻟﺎﺑ ﺐﻌﻠﺗ جﺎﻨﻐﻣ 
(Haddarah, 1972:94) 
 
 Al-Radiyyah depicts how Eastern women are victimised by men. They are always subject to 
assault by men, and they are always blamed and punished for it, sometimes even stoned. She 
writes: 
ﻲﻤﺟر ﻲﻓ ﻢﻬﺴﻳ ، ﻲﻨﻜﺘﻬﻳ 
يرﺎﻀﻧ و ﻲﻘﻳﺮﺑ ﻲﻨﺒﻠﺴﻳ 
ﻪﻴﺘﻔﺷ ﺺﻤﺼﻤﻳ ﻞﻈﻳو 
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 ﻳﺎ ﻋﺠﺒﻲ" ﻓﺎﺟﺮة آﺎﻧﺖ"
 ﻪو ﻳﺼﻔﻖ ﻓﻲ اﻟﺠﻤﻊ ﻳﺪﻳ
 )89:2791 ,,haraddaH(
 eht rof llac a si smeop reh fo enO .krow rof noitargimmi tsniaga si namhaR-la dbA‘ ada‘aS
 raw gnisaecnu eht ni si ti gninrae ni regnol on si ammelid rieht sa kcab emoc ot stnargimmi
 :syas ehS .sdnabsuh dna snos fo ssol eht ni deifilpmexe secneuqesnoc sti dna
 ََﻣﻬَﻠْـﻚ ﻋﻠﻲ
 ﺗﺮى اﻟﻤﻘﺴﻮﻣﺔ ﻻﺑَﺘَﺨﺘَﺎك وﻻ ﺑِﺘْﻨﻔﺎْت وﻻﺑِﺘْﻨَﺴﻚِوْﺷﻦ ﻻﺣﻖ؟ 
 ﺎل رِاﺟﻊ ﺗﻌﺎل أَهَﻠﻚَﻋﻠﻲ ََﻣﻬَﻠْﻚ ﺗﻌ
 َﻗُﺒﻞَْ ﺿﺒﻖ اﻟﺴﻨﻴﻦ َﺗَﺤَﻠﻚ
 ﺗﻌﺎل ﺷﻮف اﻟﺒﻠﺪ ِﻋْﻤَﺮْت و اﻧﺴﺪت وراك ﺑﻴﻮت
 ِو ِﺑَﻘْﺖ اﻟﻤﺤﻨﺔ ﻻ ﻓﻲ اﻟﻄﺎﻗﺔ ﻻ ﻓﻲ اﻟﻔﺎﻗﺎ ﻻ ﻓﻲ اُﻟﻘﻮت
 و ﻧﺤﻦ ِوِآْﺮَن ﻓﻲ اﻟﺤﺮب اﻻَﺑْﺖ ﻧﻴﺮاﻧﺎ ﻻَﺗَﺨﺘﺎﻧﺎ ﻻهﺎ َﺗﻤﻮت
 ﻮتﻳﺎ ﻣﺎ اﺗَﺮﻣﱠَﺪْت ﺟﻨﻴﺎت و ﻳﺎ ﻣﺎ اَﺗﺮﱠﻣَﻠْﻦ َﺑﻨﱡ
 وﻣﻦ اَهَﻠْﻚ
 taht dednimer si eH .kcab emoc ot tnargimmi eht gnirolpmi )emoc( ﺗﻌﺎل htiw strats senil ynaM
 etapicitrap dna kcab emoc ot sah eH .eil a ylno dna ) ﺑﻮ  ( elituf eb ot devorp sah noitargimmi
  dewodiw esoht dna ylimaf sih ot dna hcum mih sewo hcihw yrtnuoc sih fo tnempoleved eht ni
 srehto eht dna reh tcetorp ot mih rof deen reh sesserpxe sseteop ehT .raw gnisaecnu eht yb
 :syas ehS .mih ni edirp reh swohs syawla ehs mohw ot  sruobhgien reh sa hcus
 ﺗﻌﺎل و اﻟﻐﺮﺑﺔ ِﺷْﻦ ﻓﻴﻬﺎ اْم ﺣﺼﺎدا َﺑْﻮ
 ﻔﺎﺗﻮ ﻗﺒﱠﺎﻟﻚ هﺘﺎك ِﺷْﻦ َﺳْﻮو اﻟ ِآِﻀْﺐ
 ﻗﺎﺑَﻀﺔ ﻋﻠﻲ اﻟﻮهﻦ اﻳﺪي اﺧﺎف َﺗَﻌِﺼﻒ ِﻋِﺸﻴْﺸﻨﺎ اَﻟﻨْﻮ
 ﺑﻠﻮداﺗﻚ َﺑَﻌْﺪ ﺑﻲ ﺧﻴﺮهﺎ ُﺻْﺪ و اْﻟَﻔﻰ اُﻟﻌُﻘْﺐ ﻣﻦ َﺿْﻮ
 و ﺑﺪراﻧﺒﻚ آﺎن ﺧﺎب ﻟﻮ ﻳﻌﺸﻴﻚ ﻣﺎ ﺑَﺘﺒﻴﺖ اﻟَﻘْﻮ
 ﺗﻌﺎل ارآﺰ ﻣﻊ اﻟﺮاآﺰﻳﻦ
 وﺧﻠﻲ اﻟﺒﺎﻗﻴﺔ ﻟﻴﻬﻢ ِﻗْﺴَﻤﺔ ﺗﺼﺒﺢ ﻣﻦ ﻧﺼﻴﺐ اﺗﻨﻴﻦ
 اك ﻟﻠﺤﻮﺑﺔ ﺑﻠﺪك ﻟﻴﻬﺎ ﺣﻖ و دﻳﻦﻳﺎ اﻟﺪاﺧﺮ
 ﺗﻌﺎل اوﻓﻴﻬﺎ ﻳﺎ دوﺑﺎ
 اﻟﻘﺒﻴﻞ راﺟﻴﻦ ﻟﻮآْﺖودا ا
 َﺗِﺴْﺪ ِِﻓﺠﱠْﺘﻨﺎ ﻳﺎ اﻟﻌﻮﺑﺔ
 ودﺣﺮًا ﻟﻠﺤﺮوب ﻳﺎ اﻟﺰﻳﻦ
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ْﻚَﻠَﻬَﻣ ﻲﻠﻋ و ﺔﺑﻮﻃ ﻦﻣ ﺎﻬﻴﻨﺒﻧ لﺎﻌﺗ 
 لﺎﻌﺗْﻦَﺤْﻤِﻘﻠﻟ  ْﻦِﺗﻮﻴﺑ ﻦﻠﻔﻘﻧا ىﺮَﺗ َو ﺔﺑﻮﻌﻟﺁْﺮُْآ 
ِﺪِﺒﻟا ْتَرﱠﺪﻟا و ةرﺎﺠﻠﻟ ْﻚَﺒَﺗْﺮﱠﺒَﻨْﺗا ﺎﻧاةﱠرﺎﻔﻟا ْس 
ْﺮُﻗ ما ﻲﻟﺎﻴﻠﻟا بﻮﺗ ﺎﻳ 
ﺮُﺤﻟا ﺪﻳﺪﺸﻟا ﺎﺗﻮﻔﺑ ﺎﻣ ﺎﻨْﺗَزﻮُﻋ ْﺖِآَو ْمَﺰْﻟا لﺎﻌﺗ 
Sa‘ada  uses the intermediary language but in  her poem “ﻚْـَﻠﻬَﻣ َﻲﻠﻋ  “ she mixes the everyday 
language of Omdurman with the Badia language.  She uses Badia lexis  such asﻦْﺷ (what) , 
كَﺎﺘَﺨَﺘﺑ ﻻ won’t miss you),ﺪﺻ (come back),ﻰَﻔْﻟا  (catch up with), ﺐُﻘﻌُﻟا (one’s folk),  ْﻦَﺤْﻤِﻘﻟا  (those 
who lost everything), ﺮُْآ (woe), ْﺪَﻌَﺑ (still) ْﻚَﺒَﺗْﺮﱠﺒَﻨْﺗا (boast off to my neighbour express my pride 
on you and),  ْتَرﱠﺪﻟا (the dry season),  ْﻮَﺿ ﻦﻣ (early before it is too late, literally before 
darkness), ﺔﺑﻮﻌﻟﺁ ( good), ﺔﺑﻮﺤﻠﻟ (the time of need),  ﺎﻨْﺘﱠﺠِﻓ ِ  (our place), ْﺮُﻗ (the severe cold). The 
accent and  ﻞﻴﻜﺸﺘﻟا (case ending) here are basic to understanding the meaning and for the 
purpose of the rhyme.  The use of  ﻦﻠﻔﻘﻧا and  ْﻦَﻠﻣﱠﺮَﺗا  instead  of ﺖﻠﻔﻘﻧا and  ﻣﺮﺗاﻠ ﺖ  is  obvious 
grammatical deviation. The words ﻚْـَﻠﻬَﻣ  .  ْﻚَﻠَها ,  ْﺐِﻀِآ and  الوكت  are colloquial Sudanese  for 
 ﻚَﻠْﻬَﻣ, ﻚَﻠْهأ ,بِﺬَآ     and  ﺖﻗﻮﻟا. 
One feature of Sa‘ada’s poetry is the use of images and proverbs. Consider the following: 
ﻚَﺴْﻨِﺘﺑﻻو ْتﺎﻔْﻨِﺘﺑ ﻻو كَﺎﺘَﺨَﺘﺑﻻ ﺔﻣﻮﺴﻘﻤﻟا ىﺮﺗ 
What is destined cannot be avoided. “ What will be will be” 
ْﺮُﻗ ما ﻲﻟﺎﻴﻠﻟا بﻮﺗ ﺎﻳ 
Likening him to the  ثوب (clothing or cover) denotes  his provision of  food clothes and 
warmth  during severely cold nights.  
ْﻮَﺿ ﻦﻣ ْﺐُﻘﻌُﻟا ﻰَﻔْﻟا و ْﺪُﺻ ﺎهﺮﻴﺧ ﻲﺑ ْﺪَﻌَﺑ ﻚﺗادﻮﻠﺑ 
ْﻮَﻘﻟا ﺖﻴﺒَﺘﺑ ﺎﻣ ﻚﻴﺸﻌﻳ ﻮﻟ بﺎﺧ نﺎآ ﻚﺒﻧارﺪﺑ و 
It is a call for him to come back as his country is still fine and productive. One’s past  saving,  
however little is sufficient to sustain him in future.  The reference here is to the Sudanese 
proverb:    ﻚﻳﺪﻐﺑ تﺎﺑ نﺎآ كﺎﺸﻋ. 
Sa‘adah ‘Abd-al- Rahma and Wijdan Subahy are two of the female poets who have laid the foundation 
of a Sudanese feminist poetry movement. Their poetry is feminist in both spirit and text as it reflects 
feminist features. They violate the strict code that governs the relationship between male and female 
sexes. Their most important tool is language. They use colloquial language because it enables them to 
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express themselves better. Their intellectual discourse is insightful and daring and it enables them to 
get to the heart of the matter. Sa‘adah uses a uniquely female lexical item as the title of one of her 
poems ﻲﻠﻋ ْﺮُآ.  It is a typical Sudanese women’s expression, one that can never be used by a man. She 
introduces a different vision and demands a different attitude from the male. She, however, needs the 
man to help the woman to become an active element, to be able to violate stagnant laws. She aspires to 
express visions and concerns other than her love for the man, to generate a constructive dialogue with 
him.  The underlined  lexical itemsin the following lines are derived from  everyday  language . She 
writes: 
ﻲﻠﻋ ْﺮُآ 
 نﻮآأ نإ ﺢﻤﺳ ﺎﻳ لوز ﺎﻳ ﻲﻨﻤﻠﻋﺎﺗﺮﻣ ﺔﻴﻀﻗ 
ﺒﺤﻟا ﻦﻴﻧاﻮﻘﻟا ﻞآ قﺮﺘﺧا زوﺎﺠﺘﻟا ﻞﻜﺷ ﻲﻓ ﻲﻧإ وﺴﻴﺔﻴﻌﺿﻮﻣ و ﺔ 
ﺔﻳﻮﺜﻧﻷا ضوﺮﻓ ﺐﺤﻟا ﻢﺳا ﻲﻨﻴﻓ ﺮﺠﻔﺑ نﺎآ ﻚﻠﺒﻗ ﻮه ﺎﻣ 
ْﺖُآ و ﻻ ﺮﻤﻳ مﻮﻳ ﻞآ ﺪﻌﺑ ْﻞَﺧَد  ﺖﻴﺑْلَﺪَﻌﻟا 
 ﻻْﻖُﺿ ةﺮﻳﺮﺣ ﺔﻴﻨﺑ ﻻ اﺪﻴﻟو ﻻ و 
 ﻚﻤﺳرأ و ﻚﺒﺣا ﺮﻴﻏ ﺎﻤه ﻲﻨﻤﻠﻋﻲﺗاذ ﻚﻴﻓ ﺶﻗﺎﻧأ و ﻊﻗاو ياﻮﺟ 
ﻊﺋﺎﺿ ﻲﻨﻣ مدﺁ ﻰﻘﺒﻳ و مدا ﻒﺼﻧ ﻲﻧإ ﺲﺟﺎه ﻲﺑ ﺪﻌﺘﺑأ و 
ﻲﻠﻋ ﺮآ و28 
(‘Abd al-Rahman, S, 2002:12) 
 
In one of her poems, Sa‘adah confronts the man and drives him from her poetic kingdom, thus 
reproducing the First Sin of Adam. She alone is able to shape her destiny. She has her 
legitimate rights and the freedom of choice and he has no right to ask her what, how or why. 
She writes: 
ﻞﺒﻗأ ﻦﻟ ﻲﻧأ ﻚﺗﺮﺒﺧأ 
ﻞهو تﻻ و ﺲﻴﻟ و ﻒﻴآ ﻦﻋ ﻲﺘﺿوﺎﻔﻣ ﻖﺣ ﻚﻠﻤﺗ ﻦﻟ 
ﻞﻬﻨﺗ ذإ ﺎﻨﻴﻘﻳ كﺎﻔﻜﻓ ﻲﺒﻠﻗ ﻲﻓ ﻚﻧﺎﻣز ﺖﻴﻀﻣأ 
كاﻮﺴﻟ ﺢﺴﻓﺎﻓ ﻞﺟﺮﺘﻓ كﺮﻴﻐﻟ ﺺﺧ ﺪﻗ ﻢﻬﺴﻟﺎﺠﻣ 
                                                            
28 The underlined words respectively mean  ﻩﺎﺗﺮﺴﺣ او  (dear me),   ةأﺮﻣا  (woman),  ﺖﻨآ   [I was], ﺖﻠﺧد  [I entered] 
and   ﺖﻗذ  [I tasted]. The word ةﺮﻳﺮﺣ is a reference to the red threads, which the bride and the groom used to wear 
as a part of the traditional marriage rituals. 
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 و ﻳﻨﺺ اﻟﻌﺮف ﻋﻠﻰ أﻧﻲ ﻟﻲ ﺣﻖ ﺧﻴﺎرات أﻣﺜﻞ
 و ﻷﻧﻚ ﻣﺎ ﻋﺪت ﺣﺒﻴﺒﻲ و ﻳﻘﻴﻨﺎ ﻣﺎ ﻋﺪت اﻷﻣﺜﻞ
 ﻓﺄﺧﺮج ﻣﻨﺒﻮذا ﻓﺘﻔﻀﻞ
 اﻟﺒﺎب ﻋﻠﻰ ﻣﺼﺮاﻋﻴﻪ و ﻟﻴﺨﺮج ﻋﻴﺮك آﻴﻒ ﺣﻤﻞ
 )52:2002 .S ,namhaR-la dbA‘(
 
 ehs dna eussi na ton si efil reh ni ecneserp s’naM .elamef citegolopa evissimbus eht regnol on si ehS
 snetaerht ehs dna rewop sah ehs mohw revo etanidrobus a sa mih syartrop ehS .mih tuohtiw od nac
 :setirw ehS .sekil ehs reveohw esoohc dna mih tresed ot eerf si ehS .egnever
 
 
 ﻻ ﻟﻦ ﺗﻠﻘﺎﻧﻲ ﺧﺎﻧﻌﺔ وأ ذوب ﺣﻨﻴﻨﺎ أﺗﻮﺳﻞ
 رﻳﺮة أن أﻓﻌﻞ رﺟﻮك ﺣﺒﻴﺒﻲ ﺳﺎﻣﺤﻨﻲ ﺣﺮﻣﺖ جأ
 ﺑﻞ أﻓﻌﻞ ﻣﺎ ﻳﻤﻠﻲ ﻃﻴﺸﻰ و أهﻴﻢ آﻤﺎ ﻳﺤﻠﻮ ﻋﻴﺸﻲ
 ﻓﻮﺟﻮدك ﻣﺎ آﺎن اﻟﻔﻴﺼﻞ
 أﺧﺒﺮﺗﻚ ﻳﻮﻣﺎ ﻟﻦ ﺗﻘﻮى ﻓﺘﺨﻮض ﻏﻤﺎري ﻓﺘﻌﻘﻞ
 و ﻟﻴﻜﻔﻚ ﺷﺮﻓﺎ أن ﺗﺒﻘﻰ ﻓﻲ ﺻﻔﺤﺔ ﻋﺸﺎﻗﻲ ﻣﻬﻤﻞ
 اﻟُﻘﻤﱠْﻞآﻔﺘﺎت ﻣﻮاﺛﺪ ﺳﻠﻄﺎن ﺗﻘﺘﺎت ﻣﻮاﺋﺪﻩ 
 أﻋﺰلﻣﺠﻨﻮﻧﺎ إذ ﺟﺌﺖ وﺣﻴﺪا و دﺧﻠﺖ إﻟﻰ ﺣﺼﻨﻲ 
 ﺟﺮﺟﺮ أذﻳﺎﻟﻚ ﻣﻬﺰوﻣﺎ و ﻟﺘﺮﺿﻲ ﺑﺎﻟﺠﺰﻳﺔ أﻓﻀﻞ
 أﺧﻄﺄت ﻓﻘﺪ ﺳﻤﺘﻚ ﻋﺸﻘﻲ ﻳﺎ ﺑﻌﺾ ﺻﻨﻴﻊ ﻣﻦ ﺣﻤﻘﻲ
 ؟ﻓﻈﻨﻨﺖ ﺑﻐﻴﺮك ﻟﻦ أﻓﻌﻞ
 ؟ﻣﻦ ﻗﺎل هﻮاك ﻳﺆرﻗﻨﻲ ﻣﻦ ﻗﺎل ﻧﻮاك ﻳﺆزﻣﻨﻲ
 ﺑﺎﻷﻣﺲ ﺧﺮﺟﺖ ﻓﻬﻞ ﻳﻌﻘﻞ؟
 أن أوﺻﺪ ﺧﻠﻔﻚ أﺑﻮاﺑﻲ
 و أﺻﺪ ﻧﺪﻳﻤﻲ و ﺷﺮاﺑﻲ
 ﻻ ﻳﻌﻘﻞ ﻃﺒﻌﺎ ﻻ ﻳﻌﻘﻞ
 اﻟﻘﺎﺗﻞ ﻳﻘﺘﻞاﻟﻌﻴﻦ ﺑﻮاﺣﺪة ﺗﺆدى ﻻ رأﻓﺔ و 
 )4002 .S ,namhaR-la dbA‘(
     .noissefnoc ticilpxe s’nadjiW si noitatnorfnoc dna egnellahc s’hada‘aS ot lacixodaraP
 elamef A .ycrem sih rof gnidaelp si ehs edirp dednuow reh dna ytleurc s’elam eht etipseD
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poet now courts the man she loves. She attracts him by flattery and words of love. Wijdan 
tells her lover that it is for her to love him and for him to hurt her. She writes: 
 
ﺔﻴﺣ ياﻮﺟ ﻲﻓ ﻪﺴﻟ 
 و يﺮﻋﺎﺸﻣ ياﻮﺟ ﻲﻓ ﺔﺴﻟﺑ ﻚﻴﺔﱢﻴِﻔﺣ 
ﺎﻣ ﻪﺴﻟو ْﺖَﻳْﺮِﺑ ﺔﻴﺑأ ﺐﺤﻟا ﺲﻤﺷ ﻻإ و ﻲﺣوﺮﺟ 
ﺖﻧأ و ﻲﻧﻮﻴﻋ ﻚﺗﺪﻳر ﻲﻟ ﺔﻗﻮﻠﺨﻣ ﺔﻳذﻸﻠﻟ قﻮﻠﺨﻣ 
ﻚﻧﻮﻨﻇ ﻲﻓ كﺎﺴﻟ ﺖﻧأ و ﻲﺒﻴﺒﺣ ﻚﺑﺮﻗ ﻲﻓ ﺔﻧﺎﻤﺸﻋ 
ﻚﻧﻮﻴﻋ ﺖﺸﻏ ﻲﺘﻋﺎﻔﺷ ﻻو ﺎﻨﻨﻴﺒﻟا ﺔﻗﺮﻔﻟا ﺖﻧﻻ ﻻ 
ﺔﻴﺣ ياﻮﺟ ﻲﻓ ﺔﺴﻟ ﺖﻧأ ﻚﺒﺣ ةﻮﺴﻗ ﻢﻏر و 
ﺔﺴﻟ و ﻚﻧﻮﻴﻋ نﺎﺸﻋ ﺔﻠﻳﺎﺷ 
لﺎﺻﻮﻟﺎﺑ ﺶآرﺰﻣ نﻮآ و ةﺮﻃﺎﻣ ﺔﻤﻴﻏ 
لﺎﻤآ   ﺔﻤﺴﺑ و ﺮﻃاﻮﺧ ﺔﻣﻮﻤﺤﻣ ﺔﺣاو 
(Subahi, 2005) 
In another love poem, Wijdan is celebrating her love and describing her lover’s beautiful 
expressive eyes as a source of attraction and admiration to her. She is so in love with him that she 
is left with the same choice: “his love” or “his love.” She writes: 
 
 نﺪآأ ﻚﻧﻮﻴﻋﻲﺒﺣ ﻪﺗاذ رﺎﻴﺨﻟا ﻲﻧّدأ و 
ﻲه ﺎﻣ ﺪﻳﺮﻟا ﻲﻧﺎﻏأ ﺖّﻨﺴﻟا 
ﺖﻴﺑوﺪﻟا ﻲﻓ ﺔﻧوزﻮﻣ فوﺮﺣ ﺖﺑﺎﺠﻟا ﻲه و 
رﻮﺣ ﻦﻴﻋ لﻮﻘﺗ رﻮﻠﺑ نﻮﻴﻋ ﺔﻳدﺎﻋ ﺎهﺎﻣ ﻚﻧﻮﻴﻋ 
ﺔﻴﻨﺣ ﺔﺷوﺮﻌﻣ نﻮﻴﻋ ﺔﺑﻼﺧ ﺔﺑاﺬﺟ نﻮﻴﻋ 
ﻦﻳرود شﻮﻣر ﻲﺑ ةرﻮﺴﻣ 
شﺎّﺒه ﻞﻔﻃ  شﺎﺷر ﺮﻄﻣ ﺔﺧذ نﻮﻴﻋ 
ةﺪﻳر نﻮﻴﻋ 
ﺲﺑ ﻦﻳرﺎﻴﺨﺑ ﻲﺣﻮﺗ نﻮﻴﻋ: 
كاﻮهو كاﻮه 
(Subahi, 2005:35) 
 
The Sudanese feminist movement started, as a political movement, with the establishment of 
the Sudanese Women Union. There were many prominent figures such as Faţima Ahmad 
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Ibrahim, the first woman  MP in Sudan Africa and the Middle East in 1964, and the first Arab 
and African woman from the Third World to head the Women International Democratic Front 
(WIDF) 1991-1994, she was the founder and the editor in chief of ﺔﻠﺠﻣ  عﻮﺒﺳأةأﺮﻤﻟا  Usb‘u al 
Mar’a (1955). Faţima Talib Isma‘il was a pioneer in women education, one of the founders of 
the first women organisation “ The Women Union) 1947 and a leading member of the 
Sudanese Women Union and the founder of the first women education, organisation.  Khalda 
Zahir al-Sadati was the first Sudanese female doctor (1952) and the first Sudanese women to 
be jailed for political reasons in 1948. Nafisa Ahmad al-’Amin was an MP, the first women 
Deputy Minister (1971) and a member of the Sudanese Socialist Union 1972. A subsequent 
stage saw the empowerment of women, by granting them their political and economic rights. 
In the third stage, they created their own literature, which enabled them to express themselves 
and to present their own issues in their own language. Eventually they were able to move 
beyond the paternal language and use their own lexical items. They can now correct the 
stereotyped image of women drawn by men, e.g., the image of women in A Thousand and 
One Nights. The poetry extracts presented above range from the confrontation by the outraged 
poetess who defies a man, using violent language, to explicit confession by the submissive 
one who is lamenting and pleading. Like Sa‘adah and Wijdan, many other Sudanese female 
writers are outspoken and assertive. Najwa, one of the characters in The Minaret by Leila 
Aboul‘ela, with a Muslim hijab and a down-turned gaze, could cross over to the Other and 
gain his recognition. 
 
The freedom and self-fulfilment, which Sammar in The Translator enjoys in the West, ends 
suddenly when she returns to her country and is confronted by her authoritarian aunt, 
Mahasin. But she is eventually able to bridge the gap, reconcile differences and move from 
the nostalgic to the notion of ‘in relation to’ rather than ‘opposite from’ the Other. Sammar 
could overcome her crisis, represented not only by the bereavement, illness and  nostalgia, but 
by the Sudanese traditions and the oppression of Mahasin, her aunt and mother in law. 
Mahasin denies her marriage: “Tariq’s wife will never be to any man” (Aboulela:138). After 
she loses all hope, and after she settles with her son in Khartoum where she belongs, Rae 
converts and comes to Khartoum to propose marriage to her. 
In Season of Migration to the North, Ḥosna bint Mahmūd, in a small village in the Sudan, 
where the girl has no say in her marriage or her life as a whole, refuses to marry Wad al 
Rayyis, and when she is forced to, she kills him and commits suicide. She also asks the 
narrator to marry her. 
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 In traditional poetry as well as the Sufi and ‘Uzri poetry,  women are represented as dolls. 
Poets focus on their outward appearance and their sensual love for them (women), but 
Muh ammad al-Makki Ibrahim goes beyond their beauty to their entirety. He is attracted not 
only to the beauty of his beloved’s eyes or the softness of her hands. For him, her eyes are his 
health, Home, folk and dress.  Thus he introduces a new approach and a new representation of 
women by Sudanese male writers. He writes: 
 
ﻲﺘﻴﻓﺎﻋ كﺎﻨﻴﻋ 
ﻲﺑاﻮﺛأ و ﻲﺘﻴﺑ 
ﻲﺑﺎﺤﺻأ و ﻲﻠهأ ﺎﻤهﺪﺣو كﺎﻨﻴﻋ 
(Makki:22) 
 He does not resort to a sensuous description of her hands, but he explains what they mean to 
him. The magic touch of her hands comforts him, safeguards his life and grants his heart 
vigour and bloom. He writes: 
 
نﺎﺳﺮﺤﺗ كﺎﻔآ 
لﻮﻓﻷا ﻦﻣ ﻲﺨﻳرﺎﺗ و يﺮﻤﻋ 
ﺎﺗﺮﻣ ﻦﻴﺒﺠﻟا ﻰﻠﻋ ﺎﻤه نإ و 
ﻦﻴﺒﺠﻟا ﺎﺘﺣارأ 
لﻮهﺬﻟا ةواﺮﻃ ﻦﻣ و ﻰﻤﺤﻟا ةرﻮﻓ ﻦﻣ 
ﺎﺘﺼﻧأو ﺎﺘﻄﺣ داﺆﻔﻟا ﻰﻠﻋ ﺎﻤه نإ و 
ﻰﺴﺘآا ﻪﻘﻔﺧ نﺎﻜﻟ 
ناﻮﻔﻨﻋ و ﺎﺠهو و ةواﺮﺿ 
نﺎﻣﺰﻟا ﺮﺧﺁ ﻰﺘﺣ قد و 
(Makki: 22) 
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VIII. The Uniqueness of Sudanese Literature: 
Sudan has a complex position as an African state. It is located on the Arab frontiers of the 
African world and, as a result, it is somewhat removed from African politics. However, it 
takes a strong stance against racial segregation in South Africa and strongly supports national 
liberation movements and other Third World causes. It joined the Organisation of African 
Unity. At the same time, it is not in the middle of the Arab world, geographically or 
politically. It always acts as a mediator between conflicting parties. It hosted the Arab Summit 
Conference in 1967 and played an active role in the negotiations. It has a special relation with 
Egypt because of the Nile Valley and the Nile waters. It is influenced by the Arab-Israeli 
conflict. Thus it plays the same role in the Arab world that it plays in the African world. 
However, although the Sudanese people never deny that the Sudan is an African country, the 
Africanism of the Sudan does not take a higher priority than its other cultural identifications. 
Although African movements like Pan-Africanism and Negritude affected Sudanese 
intellectuals and authors, they had much less appeal than the Nasserism movement. Similarly, 
the Sudan is influenced by the major intellectual currents in the Arab world, including the 
Islamic movements in the world. It participates in the world Islamic organisations. Thus the 
location of the Sudan, its foreign relations and the identity profile discussed earlier reflect its 
unique cultural identity. In a paper presented to the Symposium on Afro-Arab relations, 
Khartoum (January 1976), Muhammad ‘Omar Bashir described the Sudan’s identity as “The 
Sudan cannot be described as an Arab or an African country, but as a lively Afro-Arab 
cultural entity” (Beshir, 1976:17). This unique identity could only produce a unique literature. 
The uniqueness of Sudanese literature is mostly exemplified by the folklore i.e.   ﺖﻴﺑوﺪﻟا  (al- 
dubeit),  راﺪﺴﻤﻟا (al-musdar),  ي ﺎﺷﺎﺸﻟ ا (al-shashay ),  ياواﻮﻟا  (al-waway),   ﻢﻴﻤﻨﻟا    (Al-namim).  
These genres are an imitation of the local environment. The uniqueness of Sudanese literature 
is best exemplified by the subsequent section. The School of The Forest and The Desert.  
 
IX. The School of the Forest and the Desert: 
 
The School of the Forest and the Desert reflects both the realism and the Sudanism of 
Sudanese literature. The theme of   ءاﺮﺤﺼﻟا و ﺔﺑﺎﻐﻟا (The Desert and the Forest) in Sudanese 
literature is a development of the dispute of the call to Arabism at the expense  
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of Africanism, and vice versa. It is also a resolution of the dispute. After independence, the 
Sudanese Parliament decided that the Sudan would follow both the Arab League, by virtue of 
its Arabic component, and the Organisation of African Unity (now the African Union), by 
virtue of its African component. Sudanese poets attended events such as the Afro-Asian 
Conference at Bandung in April 1955 and the All-African People's Conference at Accra in 
December 1958, at Tunis in January 1960, and at Cairo in 1961. Although those occasions 
were political and poetic, Sudanese poets such as Muhammad al-Faituri, Mūhy al-Din Faris 
and Jaily ‘Abd al-Rahman were influenced more by their personal experience in Cairo, and by 
the image of the Sudan in Egyptian literature. Arab and African Anthropologists, historians 
and political scientists were very much interested in the relationship between Africanism and 
Arabism in the Sudan. The Sudan Research Unit sponsored a conference in February 1968 
entitled “Sudan in Africa.” The conference’s main objective was to emphasise points of 
contact, similarities and contrasts between the Sudan and its neighbouring countries from 
linguistic, anthropological, historical, social and political point of views. 
The degree of fusion of Arabism and Africanism was expressed by one of the papers given at 
the conference: 
 
Arabism and Africanism have become so completely fused in the Northern 
Sudan that it is impossible to distinguish between the two even from the most 
abstract view and the great majority of the population rightly feel that they are 
Arab and African at the same time, to an equal degree and without any sense of 
tension or contradiction (‘Abd al-Rahim,1985:237). 
   
 Sudanese poets were exposed to the Pan-African literary and liberation movements, as well 
as Arab literary movements. This is a very broad theme for Sudanese poets and intellectuals. 
Foreign occupation is a main source of inspiration for Sudanese poets. Arabic is accepted as 
an African language, given its long history in Africa. Modern Sudanese poetry has created a 
language within the Arabic language. It expresses the oneness of experience and vision. It is a 
Sudanese poetic experience in an African context. It is an enrichment of both Arabic and 
African poetry. That it is written in Arabic in no way contradicts the fact that it is produced in 
the rich continent of contemporary African poetry. In it, African and Arabic constitute one 
language. The poets have coined their own language, a third language within the Arabic 
language. 
 
This genuine belonging to both the Arab and Negro traditions is declared by Muhammad al 
Mahdi al-Majdūb. As his poetry reveals, he is the poet in whose work this ceremony of 
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belonging found fuller expression than in any other poet amongst his contemporaries. He is 
probably the first Sudanese poet to attempt to write poetry in the Arabic language with the 
consciousness of a real belonging to a Negro tradition. In one of his poems, he states that he is 
firmly rooted in the Negroes, although the Arabs may boastfully claim his origin. He wrote: 
بﺮﻌﻟا ياﺪﺸﻧ ا ﻲﻓ قﺪﺸﺗ نإ و      ةﺪﻧﺎﻌﻣ قاﺮﻋأ ﺞﻧﺰﻟا ﻦﻣ يﺪﻨﻋ 
)(Al- Majdūb,1973:13 
 
His poetry reflects the unity between the Arab and Negro origins at the deep level of the 
tradition. He declared that his tradition is both the beads and feathers of the Negroes of the 
forest, and the palm-tree, which is of the Arabs and the desert. He writes: 
 
وﺪﺸﻳ ﺎﻨﻟﻮﺣ ﻦﻣ بﺎﻐﻟا و ﺎﻬﻘﻨﻋأ          ﺔﻠﺨﻧ و ﺶﻳر و فاﺪﺻأ ﻲﺛاﺮﺗ 
(Al-Majdub,1973:41) 
 
He considers his belonging to Africa a call for liberation from the restrictions of the modern 
world. “And I am happy with the South and don’t care for those who blemish or blame its 
naked people.” He befriends them because their love for life is a true feeling, not an illusion. He 
would that he were one of the Negroes, and he has a rebab (a native musical instrument). To its 
tune he staggers and walks straight, wears a belt of beads on his hips, arranges seashells in his 
temples, drinks the Marisa29  in a tavern and jests without blaming or being blamed. He wishes 
he could be free, and without the restriction of noble descent from Quraish and Tamim30. He 
writes: 
 
مﻮﻠﻳ ﻦﻣو ةاﺮﻌﻟا ﻢﺼﻳ ﻦﻤﺑ         ﻲﻟﺎﺑأ ﺎﻤﻓ بﻮﻨﺠﻟا ﻲﻧﺎﺿرأ و 
مﻮﻠﺤﻟا ﻻ ﺮﻋﺎﺸﻤﻟا ﻰﻘﺒﺗ ﺎﻤآ         ﻢﻬﺗﺮﺷﺎﻋ و ةﺎﻴﺤﻟا اﻮﻘﺸﻋ ﻢه 
ﻢﻴﻘﺘﺴﺗ و يﺎﻄﺧ ﻪﺑ ﻞﻴﻤﺗ            بﺎﺑر ﻲﻟو جﻮﻧﺰﻟا ﻲﻓ ﻲﺘﻴﻠﻓ 
 ﻲﻓ وﻢﻴﻈﻧ عدو ﻦﻣ ﻲﻗﺪﺻ ﻲﻓ و           ماﺰﺣ زﺮﺧ ﻦﻣ يﻮﻘﺣ 
 عﺮﺘﺟأ و"ﺔﺴﻳﺮﻤﻟا "  ﻲﻧاﻮﺤﻟا ﻲﻓ        مﻮﻟأ ﻻ و مﻻأ ﻻرﺬهأ و 
                                                      ﻢﻴﻤﺗ ﻻ و ماﺮﻜﻟا بﺎﺴﺣﺄﺑ                  ﺶﻳﺮﻗ ﻲﻧﺪﻴﻘﺗ ﻻ ﻖﻴﻠﻃ 
(Al- Majdūb,1973:24) 
. 
                                                            
29 A cheap kind of Sudanese beer. 
30 The names of two large Arab tribes 
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The disillusion about the Arab glory was common among many Arab poets. Nazar Qabbani 
wonders if the Arab is “the best nation in the world,” as it is believed. He writes: 
 
سﺎﺴﺣﻹا ﺔﺘﻴﻣ ﺎﻧدﻮﻠﺟ 
سﻼﻓﻹا ﻦﻣ ﻮﻜﺸﺗ ﺎﻨﺣاورأ 
راﺰﻟا ﻦﻴﺑ روﺪﺗ ﺎﻨﻣﺎّﻳأ 
سﺎﻌﻨﻟا و ﺞﻧﺮﻄﺸﻟا و 
ﻞه )نحن سﺎﻨﻠﻟ ﺖﺟﺮﺧأ ﺪﻗ ﺔﻣأ ﺮﻴﺧ(؟ 
(Qabbani,1981:15) 
 
Translation: 
Our skins are numbed, unfeeling, 
Our souls lament their bankruptcy, 
Our days pass in witchcraft, chess and heavy slumber. 
Are we that “best of all communities raised up for mankind”? 
(Khouri and Algar,1974:211) 
 
Many Sudanese poets depict the harmony and intermingling of elements of the Sudanese 
nation. Muhammad Al-Makki writes about the harmony of symbols in his poem   ﻲﻋﻮﻟا  [The 
Awareness] and ﻲﺘﻣأ [My Nation]. He mentions the water buffalo of the forest and the oryx of 
the oasis. The potential of the nation is represented by its symbols: the idol, the drum and the 
Qur’an. He writes: 
 
ﺎﻨﺘﻣأ تﺎﻧﺎﻜﻣإ ﺐآﻮﻣ ﺪﻋو ﺐآﻮﻣ 
نﺎﺧد و رﺎﻧ 
نﺁﺮﻗ ﻞﺒﻃ ﻦﺛو 
ﺎﻨﺘﻣأ ﺔﺣاﻮﻟا ﻞﻋو ﺔﺑﺎﻐﻟا سﻮﻣﺎﺟ 
(Al-Makki: 99) 
 
The same idea is expressed by Muhammad ‘Abd al-Ḥai in the Fifth Anthem, ﺢﺒﺼﻟا [The 
Morning] of his poem رﺎﻨﺳ ﻰﻟإ ةدﻮﻌﻟا  [Sinnar a Homecoming]. Features of the Arab-African 
intermix are evident in the reception festival on his return to Sinnar, the capital of the first 
Muslim Kingdom in the Sudan. The most prominent of these features are the horses trotting in 
the circle of fire, and one of the guards of the Kingdom of Sinnar walking proudly in his 
leopard skin. Horses are very important elements of Arab life, while the leopard is an African 
symbol. He writes: 
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ﻲﻠهأ ﻲﻨﻠﺒﻘﺘﺴﻳ ﺔﻠﻴﻠﻟا: 
رﺎﻨﻟا ةﺮﺋاد ﻲﻓ ﻞﺠﺤﺗ ﻞﻴﺧ 
ءﺎﻗرﺰﻟا ﺔﻜﻠﻤﻤﻟا ﺔﻐﻠﻟا ساﺮﺣ 
ﺪﻬﻔﻟا ﺪﻠﺟ ﻲﻓ ﺮﻄﺨﻳ ﻚﻟذ 
ءﺎﻤﻟا نﺎﺼﻤﻗ ﻲﻓ ﻊﻄﺴﻳ اﺬه و 
(‘Abd al-H ̣ai, 1999:14) 
He repeats the same idea of the horse, the spear and the Holy Book mentioned by al-Makki in 
the above lines. He writes: 
 
رﺎﻨﺳ 
ﻲﻓﺮﻔﺴﺗ 
ﻮﺤﺼﻟا ءﺎﻘﻧ، ﺎﺣﺮﺟ 
ﺎﻗرزأ، ﻼﺒﺟ، ﺎﻬﻟا، اﺮﺋﺎﻃ 
اﺪﻬﻓ، ﺎﻧﺎﺼﺣ، ﺎﺤﻣر ﺎﻀﻴﺑأ، 
بﺎﺘآ 
(‘Abd al-H ̣ai, 1999:28) 
 
The marriage of symbols is further illustrated by the presents given to him by his folks: a bead 
from the teeth of the dead, a skull pitcher, a prayer mat of buffalo skin - a symbol that glitters 
between the palm tree and the ebony - thus reconciling the desert symbol (the palm) with the 
forest symbol (the ebony) He writes: 
 
ﻰﺗﻮﻤﻟا نﺎﻨﺳأ ﻦﻣ ﺔﺤﺒﺴﻣ ﻲﻧوﺪهأ 
ﺔﻤﺠﻤﺟ ﺎﻘﻳﺮﺑإ 
سﻮﻣﺎﺠﻟا ﺪﻠﺟ ﻦﻣ ةﻼﺼﻣ 
ﺰﻣرسﻮﻨﺑﻷا و ﺔﻠﺨﻨﻟا ﻦﻴﺑ ﻊﻤﻠﻳ ا  
( ‘Abd al-H ̣ai,1999:14) 
 
 Al-Nur ‘Uthman Abbaker is one of the pioneers of the school of The Forest and the 
Desert. Unlike Muhammad ‘Abd al-Ḥai who stands halfway between the ‘Forest’ and  
the ‘Desert’, Al-Nur is very much pro-Forest. He is preoccupied with specifying the  
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Sudanese identity and he writes from the viewpoint of the depths of the forest,  
sometimes mentioning the desert t achieve this In his search for roots, he calls on people  
to collect their roots, the source of which lie in the rocks in the depths of the forest’s  
night, and in the cellars of the early legends. He writes: 
                                                    ﺮﺨﺼﻟا ﻲﻓ ﻊﺑﺎﻨﻣ روﺬﺟ اﻮﺒﻄﺘﺣﺎﻓ رﺎﻨﻟا ضﺎﺨﻣ اﺪه 
                                                     لوﻷا تﺎﻓاﺮﺨﻟا ﻮﺒﻏ ﻲﻓ بﺎﻐﻟا ﻞﻴﻟ قﺎﻤﻋأ ﻲﻓ (Abbakr,1994:32) 
 
After a long journey and a hard labour, which he expresses in the lines above as “the 
deliverance of fire,” he was eventually able to specify this identity as: “the offspring of both 
the desert and the forest, the promising newborn which can transcend fences.” He writes: 
 
                                                          ءاﺮﺤﺼﻟا و ﺔﻌﺒﻨﻟا دﻮﻟﻮﻣ 
                                                          اﺪﻋو ﺮﻄﻘﺘﻳ،ﺎﺒﺣ 
                                                          راﻮﺳﻷا زﺎﺘﺠﻳ و مﺎﺣرﻷا ﺢﺷ حﺮﺠﻳ (Abbakr,1994:64) 
 
The themes of Sudanese poetry include identity, racism, the black colour, the call for African 
unity and solidarity and the struggle against colonisation. In the following lines, Al-Majdūb 
declares his belief in his roots, which extend to the forest and the colour black. He does not 
believe in a race that destroys God’s justice. Blackness is a castle and a refuge from a false 
lightning. It is the most sacred tie with his fellows in Africa. He writes: 
 
ﻪﺘﺑﺎﻏ نﺎﺴﻧﻹا ﻻ بﺎﻐﻟﺎﺑ ﺖﻨﻣﺁ 
ﺐﺤﺴﻟا ﻲﻓ بﺮﻟا لﺪﻋ ﺮﻣﺪﻳ ﻞﻘﻋ 
ﻪﺑ ﺢﻳﺮﺘﺴﺗ ﻦﺼﺣ ﺮﺤﻟا كداو 
ﺐﻜﺴﻨﻣ ءاﻮﺿﻸﻟ بﺬآ قرﺎﺑ ﻦﻣ 
ﻲﻨﺑﺮﻗ و ﺪﺣ ﻦﻣ يﺪﻨﻋ ﺲﻴﻟ و 
ﻮﻟبﺮﻘﻟا سﺪﻗأ ﻲﻧﻮﻟ و ﻚﻴﻟإ ﻲﻧ  
(Al- Majdūb: 13) 
Unlike al-Majdūb, Muhammad Miftah al Faituri’s feeling bitter with regard to the question of 
colour is one of bitterness. In his poem ﺾﻴﺑأ ﻪﺟو ﻰﻟإ [To a White Face], he writes: 
 
دﻮﺳأ ﻲﻬﺟو نﻻأ 
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ﺾﻴﺑأ ﻚﻬﺟو نﻷو 
ﻴﻤﺳاﺪﺒﻋ ﻲﻨﺘ     
            (Al-Faituri, 1972:121) 
Salah Ah mad  Ibrahim is less bitter than Faituri and always proud of his Arabism, but he 
expresses the same idea. When he tackles the question of colour and racial discrimination he 
does not preach, but effectively derives his point from his real experience. His poem  ﺔﺑﺮﻐﻟا ﻲﻓ 
[In a Strange Land], which he dedicated to a friend from Somalia, is deeply moving as it was 
the result of his own experience. He writes: 
نﻮﻠﻟا ناﻮه ﺖﻗذ ﺎﻣﻮﻳ ﻞه 
إ نوﺮﻴﺸﻳ سﺎﻨﻟا ﺖﻳأر ونودﺎﻨﻳ ﻚﻴﻟ 
دﻮﺳأ ﺪﺒﻋ 
               دﻮﺳأ ﺪﺒﻋ  
(Ibrahim, S . 1977: 17) 
 
In an environment of harmony,  it becomes possible to write poetry that celebrates the naked 
reality  of  racial  and  cultural  intermarriage.  The  offspring  of  this  intermarriage  is  depicted  by 
Salah as Arabs, Fur, Fung, Beja, Zaghawa, Fajala, Barta and Nuba; all those are charcoal black‐
skinned, with thick lips and frizzy hair. They are the progeny of the seeds of the Arab ancestors. 
The main reality is that no one in the Sudan is pure. Salah write 
 
ﺢﻳﺮﺼﻟا ﻲﻨﻧإ نادﻮﺴﻟا ﻲﻓ لﻮﻘﻳ يﺬﻟا باﺬآ 
 قﺮﻌﻟا ﻲﻘﻨﻟا ﻲﻨﻧإ , ﺾﺤﻤﻟا ﻲﻨﻧإ....... 
باﺬآ ﻞﺟأ 
(Ibrahim, S. :15) 
 
In this genre of poetry, the Sudanese poets have, for the first time, come to terms with 
themselves, their history and tradition. They no longer attempt to prove an identity; they 
would rather create and live the Afro-Arabic culture, both the Forest and the Desert. After 
centuries of struggle, colour and race are no longer a stigma, and the issue of colour cannot be 
separated from the issue of identity. Almost all Sudanese poetry demonstrates this sense of 
identity. Eventually, Africans declare their belonging to Africa. Al-Faituri pioneered this 
trend. In his poem  ﻲﺠﻧز ﺎﻧأ [I Am a Negro], he declares that he is  ﻲﺠﻧز  [a Negro], his mother 
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and great-grandfathers are Negroes. He urges others to declare in the face of humanity, 
without fear, that they are Black  and they possess freedom. He writes: 
 
ﺠﺗ ﻻ ﻦﺒﺠﺗ ﻻ ﺎﻬﻠﻗﻦﺒ 
ﺔﻳﺮﺸﺒﻟا ﻪﺟو ﻲﻓ ﺎﻬﻠﻗ 
ﺪﺠﻟا ﻲﺠﻧز ﻲﺑأو ﻲﺠﻧز ﺎﻧأ 
ﺔّﻴﺠﻧز ﻲﻣأ و 
دﻮﺳأ ﺎﻧأ 
                                                                              ﺔّﻳﺮﺤﻟا ﻚﻠﺘﻣأ ﻲﻨﻜﻟ دﻮﺳأ     
   (Al-Faituri,1972)    
 
In a poem  that is sung by the famous Sudanese singer, the late Ibrahim al-Kashif, the 
Sudanese poet Al-Sir Qadour is proud of his Afro-Arab identity. He describes Africa, his 
dwelling, as the land of bounty, and his age as the age of pride and enlightenment. He is proud 
of his self-esteemed grandfathers, and he is ready to join their processions and their firm 
stance, which knows no retreat, and to tell the world that he is Sudanese and African. He uses 
simple words, sometimes colloquial. He writes: 
 
ﻲﻧﺎﻜﻣ ﺎﻴﻘﻳﺮﻓإ ﺮﻴﺨﻟا ضرأ 
ﻲﻧﺎﻣز ةﺰﻌﻟا و رﻮﻨﻟا ﻦﻣز 
ﺔﻴﻟﺎﻋ ﻢهﺎﺒﺟ يداﺪﺟأ ﻞﻳد 
ﻲﻧﺎﺗ ﻊﺟاﺮﺘﺑ ﺎﻣ ﺐآاﻮﻣ 
ﺎﻴﻧﺪﻠﻟ لﻮﻗأ و ﺎﻣاﺪﻗ ﻒﻴﻗأ 
ﻲﻧادﻮﺳ ﺎﻧأ 
           ﻲﻧادﻮﺳ ﺎﻧأ ﻲﻘﻳﺮﻓإ ﺎﻧأ 
     )Al-Giqir,2005:55( 
 
Poets have started to admit the black colour and they no longer feel torn between the two 
races. On his “Return to Sinnar,” Muh ammad ‘Abd al-Ḥai declares his double identity. When 
he was asked about his race, he answered in a clear and simple language. He writes: 
؟ﺖﻧأ ىوﺪﺑ 
- ﻻ 
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؟ﺞﻧﺰﻟا دﻼﺑ ﻦﻣ 
-ﻻ 
ﻢﻜﻨﻣ ﺎﻧأ 
ﺴﻠﺑ ﻲﻨﻐﻳ ءﺎﺟ ﻪﺋﺎﺗنﺎ 
نﺎﺴﻠﺑ ﻲﻠﺼﻳ و 
(‘Abd al-H ̣ai, 1999:16) 
 
Salah Ah mad Ibrahim summed up his Sudanese identity in four lines of verse. He clearly 
stated that he was from Africa, from its Sahara Desert and the Equator. He is charged by the 
heat of its suns and grilled like offerings on the Magi Fire, till he becomes as black as ebony  wood. 
He writes: 
 
ﺎﻴﻘﻳﺮﻓإ ﻦﻣ ﺎﻧأ 
ءاﻮﺘﺳﻻا ﻂﺧ و ىﺮﺒﻜﻟا ﺎﻬﺋاﺮﺤﺻ 
سﻮﻤﺸﻟا تاراﺮﺤﻟﺎﺑ ﻲﻨﺘﻨﺤﺷ 
سﻮﺠﻤﻟا رﺎﻧ ﻰﻠﻋ ﻦﻴﺑاﺮﻘﻟﺎآ ﻲﻨﺗﻮﺷ و 
سﻮﻨﺑﻷا دﻮﻌآ ﺎﻬﻨﻣ ﺎﻧﺄﻓ ﻲﻨﺘﺤﻔﻟ 
(Ibrahim,  : 35) 
The idea of taking pride on one’s idea is common among Arab poets. The Palestinian poet  
Harun Hashim Rashid expresses the same idea. He writes: 
 
ﻲﻴﻨﻴﻄﺴﻠﻓ 
ﻲﻤﺳا ﺎﻧأ. 
ﻲﻨﻴﻄﺴﻠﻓ 
ﻲﻤﺳا ﺖﺸﻘﻧ 
ﻦﻳدﺎﻴﻤﻟا ﻞآ ﻰﻠﻋ 
ﻮﻤﺴﻳ زرﺎﺑ ﻂﺨﺑ 
ﻦﻳوﺎﻨﻌﻟا ﻞآ ﻰﻠﻋ 
(Khouri and Algar:230) 
Translation: 
 
Palestinian 
Palestinian is my name 
In a clear script, 
On all battlefields 
I have inscribed my name, 
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Eclipsing all other titles. (Khouri and Algar:231) 
 
  
Leopold Sedar Senghor, the Senegalese former head of state, himself a renowned poet and 
politician, wrote poems in praise of Black colour. He reacted against cultural integration and 
founded the theory of Negritude, and called for Africanism. Later, he called for Euro-Africa, 
i.e., the political union of Blacks and Whites. His main goal was to build a world of an 
interracial, intercontinental union. He wrote a poem in French addressed to New York. It was 
translated into English by Arnold von Bradshaw. In it Senghor appeals to the city to rediscover 
the heritage of its African-American builders and emerge as a model of tolerance and 
coexistences: 
 
New York! I say New York! Let the black blood flow 
into your blood 
That it may rub the rust from your steel joints, like oil 
of life, 
That it may bring to your bridges the bend of buttocks and 
the suppleness of creepers. 
Now return the most ancient times, the unity recovered, 
The reconciliation of the Lion the Bull and the Tree. (Moore and 
Beier,1966:58) 
 
 
Black colour is dealt with by many Sudanese poets. For Muammad al-Faituri this bias towards 
the black colour is sometimes carried a long way by some African poets. The 
belief in Negritude sometimes develops into arrogance and racism. There is a great similarity 
between the Sudanese poet al-Faituri and Leon Damas in his poem ءادﻮﺴﻟا ﺔﻗﺎﻄﺒﻟا [Black Label] 
Damas writes: 
 
The White will never be Negro 
For beauty Is Negro and Negro is wisdom 
For endurance is Negro and Negro is courage 
For patience is Negro and Negro is irony 
For laughter is Negro 
For joy is Negro 
For peace is Negro 
For life is Negro.                                    (Moore,1962:xx) 
   
 
For Al-Makki Ibrahim, colour is an important characteristic that adds beauty to the primary  
composition of everything, like the flower saturated in colour. The flower in his poem   ﻖﻴﺣﺮﻟا
ﺔﻟﺎﻘﺗﺮﺒﻟا و [The Fruit and the Nectar] is an allusion to his beloved country. It is a Mullato, partly 
Arab and partly African. He writes: 
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                                                             ﺔّﻴﺳﻼﺧ ﺎﻳ ﷲا 
                                                             ﺔّﻴﻘﺴﻣ نﻮﻠﻟﺎﺑ ةدرو ﺎﻳ 
                                                             ﻦﻴﻨﻴﻌﻟا ﺔﻟﻮﺤﻜﻣ ﺎﻳ 
                                                             ﺔّﻴﻨﻏأ ﺮﻌﺷ ﻦﻣ ﺔﻟوﺪﺠﻣ ﺎﻳ 
                                                             ﺖﻧأ ﺔﻟﺎﻘﺗﺮﺒﻟا و ﺎﻧأ ﻖﻴﺣﺮﻟا ﺾﻌﺑ 
                                                             ﻦﻴﻴﺳﻼﺧ ﻻﺎﻔﻃأ ﻦﻴﻗﺎﺴﻟا ةءﻮﻠﻤﻣ ﺎﻳ 
                                                             ﺔﻴﺑﺮﻋ ﺾﻌﺑ ﺎﻳ 
                                                             ﺔّﻴﺠﻧز ﺾﻌﺑ و 
                                                             ﷲا مﺎﻣأ ﻲﻟاﻮﻗأ ﺾﻌﺑ و         (Al-Makki:216) 
Translation: 
A Mullato (Creole) 
A rose drenched with colour 
Your eyes are deep wells of kohl 
Verses of lullaby entwine your body 
I am the nectar 
You are the fruit 
And a thousand Creole buds 
In your womb. 
African 
and Arab 
You are the equivocal word of God. (Ahmed and Berkley, 1982:93) 
 
 
Unlike other Sudanese poets, Muhammad al-Makki Ibrahim (1939) always depicts large 
scenes of the environment in a precise language and musical phrases. His poem ﻲﻋﻮﻟا [The 
Awareness], from his collection ﻲﺘﻣأ ﺐﻀﻐﻟا ﻢﻠﺤﻟا :ﻲﻋﻮﻟا  [My Nation: The Awareness, The 
Tolerance, The Anger], accounts for three qualities that he thinks characterise Sudanese 
people. He draws a diverse image of the Sudan and its people as seven doves, a flow of 
turbans, palms wandering in the wilderness, a fire and smoke, an idol, a drum, a Qur’an, a 
procession of hope and a procession of the nation's ability. It begins: 
 
                                                                   ﻢﺋﺎﻤﺣ ﻊﺒﺳ 
                                                                   ﻢﺋﺎﻤﻋ ﻞﻴﺳ 
                                                                   ﻢﺋﺎﺣ ﺔﻳﺮﺒﻟا ﻲﻓ ﻞﺨﻧ 
                                                                   نﺎﺧد و رﺎﻧ 
                                                                  نﺁﺮﻗ ﻞﺒﻃ ﻦﺛو 
                                                                   ﺪﻋو ﺐآﻮﻣ 
                                                                   ﺎﻨﺘﻣأ تﺎﻧﺎﻜﻣإ ﺐآﻮﻣ (Al-Makki) 
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X. Sudanism of Sudanese Literature: 
 After the dispute between Africanism and Arabism, and vice versa, and the school of “The 
Forest and the Desert,” there appeared the tendency to “Sudanism” in Sudanese poetry. The 
issue of the nationalism of Sudanese literature was raised by Sudanese intellectuals who had 
English culture alongside their Arabic culture, including Muhammad Ahmad Mah jūb, and 
Yusif al-Tinay (1909-1969) in al-Fajr magazine. The nationalistic feeling that developed 
amongst the  Sudanese was started by a call for modernism from Ḥamza al-Malik Tambal 
(1893-1960). It started as a political call, under a literary cover, with his book رﺎﻤﻌﺘﺳﻻا 
(Foreign Occupation), which then called for artistic truth in the feeling of the poet, and in the 
way he depicted the environment. He called for a great Sudanese literary entity. He wanted 
the reader to identify the specific Sudanese spirit and environment when reading Sudanese 
poetry. He wanted the non-Sudanese to say, when reading Sudanese poetry, this poem was 
written by a Sudanese poet: this is a Sudanese way of thinking, this landscape is available in 
the Sudan, this is a Sudanese situation, this beauty belongs to Sudanese women and the plant 
of this garden or this forest grows in the Sudan. He writes: 
 ﻰﻠﻋ لﺪﺗ ةﺪﻴﺼﻘﻟا ﻩﺬه ﻲﻓ ﺮﻴﻜﻔﺘﻟا ﺔﻴﺣﺎﻧ نإ نادﻮﺴﻟا جرﺎﺧ ﻢه ﻦﻣ ﺎﻧﺮﻌﺷ أﺮﻘﻳ ﺎﻣﺪﻨﻋ لﺎﻘﻳ نﻷ ﺪﻳﺮﻧ
ﺎﻬﻧأ ﻲﻧادﻮﺳﺮﻋﺎﺸﻟ .نادﻮﺴﻟا ﻲﻓ دﻮﺟﻮﻣ ﻞﻴﻠﺠﻟا ﻲﻌﻴﺒﻄﻟا ﺮﻈﻨﻤﻟا اﺬه .نادﻮﺴﻟا ﺔﻟﺎﺣ ﻲه ﺔﻟﺎﺤﻟا ﻩﺬه .
نادﻮﺴﻟا ءﺎﺴﻧ لﺎﻤﺟ ﻮه لﺎﻤﺠﻟا اﺬه .دﻮﺴﻟا ﻲﻓ ﻮﻤﻨﻳ ﺔﺑﺎﻐﻟا ﻩﺬه وأ ﺔﺿوﺮﻟا ﻩﺬه تﺎﺒﻧنا . 
(Al-Malik.T, 1972:51)                                                                                                     
He criticises the neo-classicists for their imitation of the classical poem, in which they begin 
any poem, regardless of its purpose, with the ghazal (love poetry), the repetition and their 
attempt at the Takhmis and Tashtir.31 He stresses the meaning over the 
 structure and the spirit over the form. ‘Abd al-Majed ‘Abdeen criticises him for ignoring 
language and style. (Abdin, 1953:334). That call was continued by a Sudanese critic, al-
’Amin ‘Ali Madani . In his book    و ساﺮﻋأﻢﺗﺂﻣ  (Weddings and Funerals), he was influenced 
                                                            
31 ) Tashtir  is the addition by the poet of a hemstitch from a poem by one of his predecessors to his poem and 
the Takhmis is the addition of a fifth hemstitch to a stanza of 2 lines. 
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by the major Romantic School, namely, Jubran Khalil Jubran. He had a major dispute with his 
opponents in the matter of al-Takhmis wa al-Tashtir, ‘Abd al-Rahman ‘A li Taha in his book 
ﻟا و ﺪﻴﻠﻘﺘﻟاﺪﻳﺪﺠﺘ  (The Imitation and Innovation). Taha thought that the best example of poetry was 
that of al-Banna. The Sudanese critic Muḥammad Ibrahim al-Shūsh agreed, and he introduced 
al-Banna's famous poem, يﺮﺠﻬﻟا مﺎﻌﻟا ﻊﻠﻄﻣ (The Hijri Year), as a decisive poem between 
traditional and modern poetry, to demonstrate Sudanese literature to the Arab world. The 
same call was then adopted by the Sudanese poet and critic,  Muhammad  Muhammad ‘Ali 
(1870-1922), in  ﺪﻘﻨﻟا ﻲﻓ تﻻوﺎﺤﻣ  (Attempts at Criticism). 
Muh ammad  al-Mahdi al-Majdūb (1919-1982), Muh ammad  al-Makki Ibrahim (1939), 
Salah Ah mad Ibrahim (1933-1993) and Ga’far amid al Bashir endeavoured to write such 
purely Sudanese poetry.  However, the “Sudanism” of poetry was achieved most effectively 
by Al-Majdūb. Some of his poetry could not be anything but Sudanese. He has his own vision 
and poetic style. He stated that “meter and rhyme are not necessary.” (Al- Majdūb,1969:3) He 
was sometimes sarcastic about the traditional introduction of the classical poem, which 
involved describing the camel and standing at the ruins or the abandoned encampment of the 
beloved. He expresses his boredom with Arab poetry and mocks it. To him it is mere sounds 
and yelling signifying nothing. 
He writes: 
                                   برﺎﻋﻷا ﺮﻌﺷ ﻦﻣ ﺖﻠﻠﻣ و            ﻪﺑ ﺎﻣ  بﺮﻘﺘﻳ ﻊﺋﺎﺟ ﺔﻧﺎﻬﻣ ﻻإ 
                                   ءﻲﺷ ﻪﻌﺟر ﻲﻓ ﺎﻣ و ﻪﺑ قدأ ﻞﺒﻃ     ﺐﺨﺻأ و ﺢﻴﺻأ ﻲﻧأ ىﻮﺳ 
                                  ﺐﻗﺮﺘﻳ ﺎﻬﺗﺎﻓﺮﺷ ﻰﻠﻋ ﺮﻤﻋ        ﺔﻗﺎﻧ ﺔﻟﻮﻔﻄﻟا ﺢﺒﺻ ﻲﻓ ﺖﺒآر و 
                                   ﺐﻬﻠﺘﻳ ﻼﺟﺮﻣ رﺬﺣأ ﺖﺒﺛﻮﻓ          ةرﻮﻬﻘﻣ ﺖﻤﻄﺤﺘﻓ ﺎﻬﺧﺎﻧأ و 
(Al-  
Majdūb,1969:13) 
   
 
However, he does not totally discard the Arab heritage. Many of his poems combine the 
traditional and the contemporary in vocabulary and poetic images. The uniqueness of his 
poetry comes from his care for the phenomenon of “Sudanism,” and his skill in handling it. 
His poetry is full of purely Sudanese images that are available only in the Sudanese 
environment. He presents documentary aspects of Sudanese life without laborious decoration 
or retouch. The lines that follow depict an authentic Sudanese local picture. Although he is an 
educated middle class civil servant, he feels no embarrassment about relating his experiences 
in a native tavern. Native pubs are always found in the slums at the outskirts of the village or 
the city. His pub is indicated by a banner that leads him towards it, as a sail leads travellers. 
His ﺔﺴﻳﺮﻣ (Sudanese native beer   ) is brewed in a ﺔﻣﺮﺑ (a pot made of clay). The pot’s mouth is 
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rounded like the moon. The ﺔﺴﻳﺮﻣ is served in a ﻖﻟد (a jug). It is a bulging jug with a reclining 
neck that seems to be whispering, being full of the bubbling drink. The lady attending them is 
a buxom girl. The way she dresses reveals her well-developed body and she wears no false 
hair. The sweat on her forehead is spreading like pearls. He enjoys the drink, which she serves 
him in a عﺮﻗ (calabash), and the grilled strips of dried meat and the stories she tells. These 
details give a complete picture of a drinking session and its atmosphere in a Sudanese native 
pub. The poet addresses Sudanese issues and social practices from a Sudanese perspective, 
using local images and Sudanese lexical items. He writes: 
 
 ﺔﻣﺮﺑ تﻸﻣ ﺎﻨﺘﺴﻳﺮﻣ   ﺮﻤﻘﻟا ﺮﻳﺪﺘﺴﻳ ﺎﻬﻤﻓ ﻰﻠﻋ 
 ﺎﻬﺗﺎﻳار حﻮﻠﺗﺎﻨﻗﻮﻓ      ﺮﻔﺳ ﻦﻣ ﺎﻨﺑ دﻮﻌﻳ ﺎﻋاﺮﺷ 
 ﺎﺌﻜﺘﻣ شﻮﺷﻮﻳ"ﻖﻟد"  ﺮﻄﺨﻟا و ﻰﻬﻨﻟا لﻼﺟ ﻪﻴﻠﻋ 
"ﻩﺪﻌﻘﺗ"ﺐﻋﺎآ ﺎﻨﻨﻴﺑ      ﺮﺜﺘﻧا نﺎﻤﺠﻟﺎآ قﺮﻋ ﺎﻬﻟ 
ةﺮﺨﺻ ﻰﻠﻋ ارازإ ﺪﺸﺗ   ﺼﻟا ﺎﻣ وﻘﺮﻌﺸﺑ اﺮﻌﺷ ﺖ 
باﺮﺸﻟا ﻎﻴﺳﺎﻓ ﻲﻨﻟوﺎﻨﺗ    ﻦﻣ عﺮﺟأ و"عﺮﻗ "ﺮﺒﺘﻌﻣ 
ءاﻮﺸﻟا ﺪﻳﺪﻗ ﻦﻣ ﻲﻨﻤﻌﻄﺗ و   ﺮﻴﺴﻟا ﺐﻴﺠﻌﺑ ﻲﻨﻓﺮﻄﺗ و 
(Al- Majdūb, 1969:48) 
 
His choice of the subject matter of many of his poems, such as  ةﺮﻴﺴﻟا [The Wedding 
Procession] and ءاﺮﻤﻗ ﺔﻳﺮﻗ (A Moonlit Village) reflects a cultural consciousness. In such 
poems, the subject matter reflects a process of fusion of pagan and Islamic elements. To 
express these cultural wedding rituals, he creates a third language, i.e., a Sudanese-Arabic 
vernacular. In his poem ءاﺮﻤﻗ ﺔﻳﺮﻗ (A Moonlit Village) he writes: 
 
                  ا ﺎهﻮﺠﺷ ﻞﺳر أ و         ﺖﻜﺑ   ﺪﻌﺗﺮﺗ ﻞﻴﻠﻟا ﻲﻓ ﺔآﻮﻟدﺪﻤﻜﻟ 
   ﺪﻘﺗ ﺎهدﻼﺟأ ﻦﻣ دﺎﻜﺗ و               ﺎﻬﻋﻼﺿأ ﺖﻀﻔﻧ ﺔﻧﻮﻨﺠﻣ 
 ﻢﺼﻘﻨﻳ دﺎﻜﻳ ﻦﻴﻧﺮﻟا ﺞﺤﺷ           ﻢﺘﺸﻟا ﺎﻬﺗﺎهﺁ ﻦﻣ ﺾﻌﺑ و 
      ﻖﻴﻔﺼﺗ نﺎﻴﺒﺼﻠﻟ و اورﺎﺳ      ﻖﻳﺪﺤﺗ ﻦﻬﻟ تﺎﺴﻧﻵا و. 
   تﺎّﻳﻮﺣ ﺖﻠﻏ رﻮﺨﺒﻟا ﻦﻣ و       تﺎهﺁ ﻦﻬﻨﻣ ﻲﻨﻴﻋأ ﻲﻓ 
     ءارﺪﻋ مﻼﺣﻷا ﻊﻣ ﺖﺼﻗر        ءﺎﺒﻧأ ﺐﺤﻠﻟ ﺎﻬﺼﻗﺮﺑ و... 
     نﺎﻴﺘﻔﻟﺎﺑ ﺞﻴﻬﻳ و"لﺎﺒﺷ      "      اﻮﻟﺎﻣ ﻩﺮﻴﺒﻋ ﻦﻴﻨﺣ ﻰﻟإ و... 
         لﺂﺴﺗ و ﺪﺟو ﻪﺣاﺮﺟ و             رﺪﺘﺒﻣ ﺮﻬﻇ ﻞآﺄﻳ طﻮﺴﻟا و... 
            زﺎﻜﻌﺑ ﻞآ اﻮﺿرﺎﻌﺗ و         زﺎﺒﻟﺎآ ﺮﻴﻄﻳ و ﻪﺑ يﻮﻬﻳ... 
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"                             ﻢهرﻮﺒﻤﻃ" زﺎﻏ ﺎﻬﻠﻴﻬﺻ جﺎه ﻞﻴﺨﻟﺎآ           ﺞهو وذ ﻞﻴﻠﻟا ﻲﻓ.                         
)(Al-Majdūb,1969:75 
 
Translation 
 
Dallukatun (a drum) thundering at night has become dumb and expressed its grief through its suppressed wailing 
tune. 
Shaking its ribs like mad, as if the skin-cover was about to be pierced. 
The resonance of the Shatam  (a small drum) was almost suppressed by its sighs. 
They went in the wedding procession: the boys were clapping and the girls were gazing. 
The incense coming from the incense burners high up, made my eyes sigh. 
A maiden danced and her dance stimulated love and dreams. 
And the impassioned young men inclined to take a Shabbal incited by the dancing lady’s perfumed hair. 
Her buttocks move with the tune and her breasts are burnt with passion. 
The waist, almost diminishing between the buttocks and the breast, is feebly crying. 
And the whip is eating on the back of every young man who takes the initiative for the butan. 
And they start the ‘ardah, each is jumping with his stick like a falcon. 
 And their tambour stirs up dust like horses whinnying at an invader.32   
 
The above is an excerpt from his poem ءاﺮﻤﻗ ﺔﻠﻴﻟ“A Moonlit Village”, which depicts a part of 
Sudanese traditional wedding rituals. On the wedding day, the groom and his family and 
friends walk in a large procession to the bride’s house, where they give a great party. The 
poem opens by describing Sudanese folk drums, the daluka and the shatam. Both are 
cylinders made of clay and tightly covered on one side with sheepskin. 
 
The  ﺔآﻮﻟد  dalukah is very much bigger than the   ﻢﺘﺷ  shatam. They are struck together 
alternately. The fifth line is about the incense that Sudanese people believe to be very 
important in driving away Satan and the evil eye. The sixth to the ninth lines are about the 
traditional dance. The bride, with her eyes closed, performs expressive movements with her 
chest, buttocks and hands. The tenth line is about the  لﺎّﺒﺷ shabbal, i.e., when the young man 
inclines towards the dancing lady, clicking with his thumb and middle finger, and she  
responds by spreading her perfumed hair on his shoulder. The   ﺔﺿﺮﻋ ‘ardah in the eleventh 
line has another form,  ﺻﻘ ﺔّﻳﺮ saqriyyah, from ﺻﻘﺮ  Saqr, the Arabic name for falcon. To 
perform ‘ardah, young men enter the arena holding their sticks and swords, and they start 
jumping in harmony with the sound of the daluka. In the saqriyyah, they sit and jump like 
falcons. 
 
                                                            
32 Translated by the writer of this thesis. 
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In the last line, the word   رﻮﺒﻤﻃ  tambour refers to the dance performed, the instrument used 
and the tune they make using their throats: all three are called tambour, thus the whole scene 
is uniquely Sudanese. The rituals, the traditions connected with them and the lexical items 
used (  ﺔﺿﺮﻋ لﺎّﺒﺷ  ‘ardah,  نﺎﻄﺑ buţan,   رﻮﺒﻤﻃ ţambour etc), are exclusively Sudanese. In the 
buţan, young men stand with courage and patience to be whipped by the groom on their bare 
backs. Impressed by their courage, the dancing lady leans and gives them the shabbal as a 
reward. The buţan is performed by the young men in support of the groom, who did the same 
for them on a similar occasion. The buţan and the dance provide the only chance for young 
men and women to see and to be seen. 
Sudanese poets skilfully portray Sudanese female beauty. Although many poets who had the 
chance to travel abroad admired Western women, most Sudanese male poets love the 
uniquely Sudanese beauty and wrote a lot of poetry describing Sudanese women. They wrote 
about native Sudanese cosmetics and costumes, they admired the Sudanese thoub and the way 
a Sudanese woman wraps herself up in it, covering her body but displaying her posture.  
In his poem ﺢﻠﻄﻟا ﻢﺋﺎﻤﻏ (The Acacia Wood Clouds), al-Majdūb draws a picture of a Sudanese 
lady who is having a traditional smoke bath33. It begins: 
 
 
                                             ﺔﻤﻏﺎﻓ ﺢﻠﻄﻟا نﺎﺧﺪﺑ ةﺮﻔﺣ و          أﺮﻴﻄﻌﺗ و ﺎﻨﻳﻮﻠﺗ فداوّﺮﻟا يﺪﻨﺗ 
                                        ﻪﻴﻓ ﺖﺤﻤﻟ- ﺖﻨﻌﻣأ ﺎﻣ و- ارﻮﻋﺬﻣ ﻢﺠﻨﻟا ﻞﺜﻣ ﺮﻬﻈﺗ و ﻰﻔﺨﺗ          ﺔﻳرﺎﻋ 
                                       ارﻮﺴﺤﻣ ﻦﻳﺪﻬﻨﻟا ﻰﻟإ ﺎﺑﻮﺛ دﺮﺗ                  ﺔﻌﻧﺎﻳ  ءﺎﻨﺤﻟا ﻪﺑ ﺎﻧﺎﻨﺑ تّﺪﻣ 
                                        ﺎﻬّﻔﻟ ﺪﻗارﻮﻧ ﺎهرﻮﻧ ﻦﻋ ىور و ﻰﺟﺪﻟا رﺪﺑ            اﺮﺸﺘﻨﻣ ﻢﻴﻐﻟا ﻒﻟ ﺮﻄﻌﻟا 
                                       ﺰﻳ   ﻼﻘﺻ ﺎﻬﺗﺪﺟ و  ﺎﻌﻤﻟ ﺎﻬﺗﺮﻔﺻ ﺪﻳ       اﺮﻳوﺪﺗ دوﺪﺸﻤﻟا ﺎهﺪهﺎﻧ و 
                                        ﻲﻓ ةّرﺪآ              ﺎهﺪّﻌﺒﻓ اﺮﺘﺳ ﺎﻬﻟ نﺎﺧﺪﻟا ﻰﺧرأارﻮﺠﺴﻣ ﺮﺤﺒﻟا ﺮﻴﻤﺿ 
                                             ﻩﺬﻔﻧأ ﻪﻨﻋ ﻦآ قﺎﺿ اذإ ﻰّﺘﺣ          ارﻮﺴﻜﻣ بﺎﺒﻟا صﺎﺼﺧ دﻮﻌﺼﻟا ﻦﻴه    
(Al- Majdūb, 1969:229) 
 
Translation 
 
And a hole opening a mouth filled with the talh 
Smoke spreading moist colour and fragrance over the buttocks 
I glimpsed without scrutinising in this smoke a lady appears and disappears 
like a frightened star 
                                                            
33 A Sudanese traditional bath sees the woman sitting on a hole filled with burning talh [acaia wood] and wrapped with 
a shamlah (a special cover made up of the hair of goats and camel. It is believed that this smoke- bath slims the body 
and gives the skin fragrance and fair colour. 
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She extended a finger newly dyed with henna to put back her thoub34  which 
disclosed her breast 
Wrapped in the spreading fragrance she looks like the moon wrapped in clouds 
in a dark night and the moon’s light resembles her light 
The talh smoke added glitter to her golden colour and refined her smooth skin 
and added roundness to her firm breast 
Sudanese (more African than Arab) embellishment. 
 smoke sent a drape screening her so she appeared far as a pearl deep in an 
overflowing sea 
When the hut is too narrow for it, it can easily rise and escape through the 
broken palm leaves door35    
 
Some Sudanese poets like a woman who applies fisada36  to her cheeks. Yusif Mustafa al-
Tinay likens his beloved to Venus, the goddess of love and beauty. She is a personification of 
beauty in the form of a young lady. She glitters with beauty and fisada .He writes: 
                                لﺎﻤﺠﻟا قﺎﺳ ﻦﻣ سﻮﻨﻴﻓ    ةدﺎﻏ يز ﻲﻓ ارﻮﺼﻣ 
                                ﺎﻬﺗﺎﻤﺴﻗ ﻰﻠﻋ يﻮﻀﻳ     ةدﺎﺼﻔﻟا و ﺔﺣﻼﻤﻟا رﻮﻧ  
(Al-Tinay, 1955:99) 
 
Al-Tijani describes his beloved as youthful and as gentle and dreamy as an angle that has 
descended from eternity. On her cheeks the fisada glitters. He writes: 
 
ﺪﺑﻷا تاﺮﺠﺣ ﻦﻣ ﻂﺒﻬﺗ ك     ﻼﻤﻟﺎآ ﺎﻤﻟﺎﺣ ﺎﻋداو ﺎﻴﻓ 
ﺪﺼﻔﻟا ﻪﻴﺘﻨﺟو ﻲﻓ قﺮﺒﺗ و     نﻮﻨﻔﻟا بﺎﺒﺷ ﻪﻴﻠﻋ فﺮﻳ 
(Al-Tijani: 1987:61) 
Al-Nasser Ghareb-Allah describes how the Sudanese woman dresses and the way she braids 
her hair. Her breasts are naked but for a scarf which touches one breast and betrays the other. 
Her head is adorned by alternately interwoven black plaits. He writes: 
ﺎﺴﻣ ﺮﺧﺁ نﺎﺧ و اﺪﻬﻧ نﺎﺻ حﺎﺷو ﺮﻴﻏ دﻮﻬﻨﻟا تﺎﻳدﺎﺑ 
ﺎﺴﻜﻋ و ادﺮﻃ ﻪﻳﺪﻟ ﻰﻗﻼﺘﺗ دﻮﺳ ﺮﺋﺎﻔﺿ ﺎﻬﺳأر ﺖﺟﻮﺗ 
(Ghareb-Allah, 1969:25) 
Many Sudanese poets were impressed and inspired by white, particularly blonde, woman. Al 
Tijany Yousif Bashir used to sit in the street near the Coptic Church at the Masalma, just to 
                                                            
34 The national Sidanese dress  women wrap around their dodies like the Indian Sari 
35 Translated by the writer of this thesis. 
36 An old Sudanese habit of making scares on  the woman cheeks as a sign of beauty. It is uniquely Sudanese more African 
than Arab habit.  
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have a look at the white-skinned Coptic Sudanese women. In his poetry he expresses his faith 
in the serenity of beauty as a cure for the ardency of longing. He went so far as to express his 
faith in Jesus Christ, the Church and those who attend it. He describes the maidens as they sit 
inside the Church in regular rows like a string of pearls regularly set in a necklace. It is an 
indication of the religious tolerance and coexistence. He writes: 
ارﺎﻧ ﺔﺑﺎﺒﺼﻟﺎﺑ و     ادﺮﺑ ﻦﺴﺤﻟﺎﺑ ﺖﻨﻣﺁ 
ىراﺬﻋ ﻦﻣ اﺪﻀﻨﻣ     اﺪﻘﻋ ﺔﺴﻴﻨﻜﻟﺎﺑ و 
ارﺎﺠﺘﺳاو ﻪﻟﻮﺣ  فﺎﻃ ﻦﻣ و ﺢﻴﺴﻤﻟﺎﺑ و 
ﺒﻌﻳ ﻦﻣ نﺎﻤﻳإىرﺎﺼﻨﻟا نﻮﻴﻋ ﻲﻓ ﻦﺴﺤﻟا ﺪ 
(Al-Tijani, 1987:58) 
Most Sudanese poets were fond of blonde women and particularly golden hair. Al-Majdūb 
describes golden hair as a waterfall which flows into the depths of souls. He writes: 
ﻨﻟا راﺮﻗ ﻲﻓ لﺎﺜﻨﻳ لﻼﺸﻟﺎآ يﺪﺠﺴﻌﻟا ﺎهﺮﻌﺷسﻮﻔ 
(Badawi, 1964:578) 
Al-Tinay tells his beloved that her golden hair has implied meaning and molten  
sunrays. He writes: 
 
عﺎﻌﺷ بوذ ﻪﻴﻓ و        ﻰﻨﻌﻣ ﺐهﺬﻤﻟا كﺮﻌﺷ ﻲﻓ نإ 
(Al-Tinay, 1955:45) 
Salah Ah mad Ibrahim is inspired by a white woman named Maria. He wishes he had Fidias’s 
37chisel, the spirit of a genius and a hill of marble, so as to carve Maria’s “frantic charm” into 
a life-size statue. In a highly sophisticated verse he details the portrait making the hair like a 
waterfall, some of it resting on the shoulders and some scattering down the back, drawing a 
stammering light on the eyelashes, an inexplicable riddle on the eyelids, a refracting light on 
the cheeks and sugar on the teeth. He writes: 
                                   ﺔﻳﺮﻣ ﺎﻳ 
                                   ﺔﻳﺮﻘﺒﻋ ﺎﺣور و سﺎﻳﺪﻓ ﻞﻴﻣزا ﺔﻳﺮﻣ ﺎﻳ ﻲﻟ ﺖﻴﻟ 
                                   ﺮﻣﺮﻣ ﻞﺗ ﻲﻣﺎﻣأ و 
                                   ﻚﺴﻴﻳﺎﻘﻣ ﺲﻔﻧ ﻲﻓ ءﺎﺟﻮﻬﻟا ﺔﻨﺘﻔﻟا ﺖﺤﻨﻟ 
                                                            
37 A skilful Greek sculptor. 
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                                   ﺮﺒﻜﻣ ﻻﺎﺜﻤﺗ 
                                   ﻒﺘﻜﻟا مﺰﻠﻳ ﺾﻌﺑ لﻼﺸﻟﺎآ ﺮﻌﺸﻟا ﺖﻠﻌﺟ و 
                                   ﺮﺜﻌﺒﺘﻳ ﺾﻐﺑ و 
                                   ﺮﺜﻌﺘﻳ ﻞﻴﻟ باﺪهﻷا ﻰﻠﻋ و 
                                   ﺮﺴﻔﻳ ﻻ ﺰﻐﻟ نﺎﻔﺟﻷا ﻰﻠﻋ و 
                                    ﺮﺴﻜﺘﻳ رﻮﻧ ﻦﻳﺪﺨﻟا ﻰﻠﻋ و 
                                    ﺮﻜﺳ نﺎﻨﺳﻷا ﻰﻠﻋ و                 (Ibrahim: 55)             
  
He continues, addressing Maria as Helen38 In his old age, he assumes reluctance but is 
secretly watching her beauty as he tosses about in frustration, with a thousand fires and a 
thousand scorpions on his body. He likens his torture to that of Prometheus39  who was tied to 
the rock. He describes her eyes as clear and as moist as the springs, her lips as fleshy and 
sweet as bunches of grape, her cheeks as beautiful and glorious as his dreams and her posture 
proudly and arrogantly swaying. Besides his mastery of verse the poem reflects his 
knowledge of western culture and literature. He writes: 
 
                                       ﺔﻳﺮﻣ ﺎﻳ 
                                       ﺐﻠﻘﺘﺗ ﺮﻴﻌﺳ ﻲﻓ ﺖﺗﺎﺑ ﻦﻴﻨﻳﺮﺸﻌﻟ ﺎﻣ 
                                       ﺐﻏﺮﺗ ﺔﻴﻔﺨﻟا ﻲﻓ ﻲهو فوﺰﻋ بﻮﺛ يﺪﺗﺮﺗ 
                                       بﺬﻌﻳ دوﺪﺸﻣ ةﺮﺨﺼﻟا ﻲﻓ سﻮﻴﺜﻣﺮﺑ ﺎﻨﻳرﺪﺼﺑ و 
                                         بﺮﻘﻋ ﻒﻟأ ﻢﺴﺠﺑ و رﺎﻧ ﻒﻟأ ﻢﺴﺠﺒﻓ 
                                         ﻦﻴﻠﻴه ﺎﻳ ﺖﻧأ 
                                         ﺐآﺮﻣ ﻒﻟأ ﻲﻗوﺮﻋ ﺮﺤﺑ ﺎهءﺎﻘﻠﺗ تﺮﺒﻋ ﻦﻣ ﺎﻳ 
                                         ءﺎﻔﺻ ﻊﻴﺑﺎﻨﻴﻟﺎآ ﺎﻧﻮﻴﻋ ﺎﻳ..... ﻧ وةواﺪ 
                                         ءﻼﺘﻣا ﺪﻴﻗﺎﻨﻌﻟﺎآ ﺎهﺎﻔﺷ و...ةوﻼﺣ و 
                                         ءﺎﻴﺿ ﻲﻣﻼﺣأ ﻞﺜﻣ ادوﺪﺧ و...ﻻﺎﻤﺟ و 
                                         ءﺎﻳﺮﺒآ ﻰﻨﺜﺘﻳ ﺎﻣاﻮﻗ و...ﻻﺎﻴﺘﺧا و 
                                         ءﺎﻬﺘﺷا ﻦﻴﻳاﺮﺸﻟا ﻞآ ﻪﺑ ﺖﺠﺿ ﺎﻣد و...ﻪﻴﺒﺻ ﺎﻳ 
                                          ءﺎﺴﻣ و ﺎﺣﺎﺒﺻ ﻪﻨﻣ ﻲﻠﻄﺼﺗ.... ﺔﻳﺮﺠﻏ      (Ibrahim,  :55) 
                                                            
38 Helen of Troy, who was famous for her outstanding beauty. 
39  The reference is to Prometheus the mythical hero who is believed to have kidnapped the holy      
flame i.e. Knowledge and gave it to humanity. That angered Zeus and he chained him to the rock. The 
poet uses this t illustrate the idea of punishment. 
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 Al Majdūb, Salah, Mohy al-Deen Faris and Jaily Abd al-Rahman succeeded in portraying the 
characters of simple downtrodden Sudanese people and talking about their tragedies. Al-
Majdūb wrote about the beggar, the shoeblack, the pickpocket, the fortune teller and the 
peanut seller. In his poem  ﺔﺟﺎﺤﻟا , Salah talks about the character of the Nigerian woman who 
comes to Sudan to work so as to make money to go on a pilgrimage. The poem describes in 
accurate detail her character: how she looks, talks, dresses and what activities she performs. 
He writes: 
 
                                           ﺑ ﺎﻬﻠﻔﻃ ﺖﻄﺑرماﺰﺤ 
                                            ﺎهﺮﻬﻇ ﻰﻠﻋ ...ﺮﺒﻏﻷا ﻪﻬﺟو 
                                           مﺎﻈﻋ ﻦﻣ تﺄﺘﻧ ﺔﻤﻈﻋ 
                                           ﻢﺨﻀﻟا ﻪﺳأر ﻞﺋﺎﻣ :مﺎﻌﻧ خﺮﻓ 
                                           ﺑ ﻦﻣ ﻊﻠﻄﺗ ﺎﺸهد ﻪﻀﻴ،  ﺎﻤآ وأ 
                                           ﺮﻐﻨﻜﻟا ﻞﻌﻔﻳ 
                                          ﻖﻳﺮﻄﻟا ﻲﻓ ﺖﻌﺳو 
                                           ﻊﺋﺎﺟ، ﻢﻟ ﻲه و.... 
                                          ﻢﻬﻳ ﻻ.... 
                                          ﺔﺟﺎﺤﻟا ﺎﻬﻧإ   (Ibrahim  :121) 
 
Other special Sudanese literature is ﺔهﺎﻜﻔﻟا بدأ [Sudanese Humour and Satire Literature] 
Sudanese humour poetry is discussed by the Sudanese critic al-Amin Ali Madani as a pure 
Sudanese poetry which it contains Sudanese folkloric examples. It is also described by the 
Egyptian writer, Muhammad Ḥassanein Haikal, as a special Sudanese poetry. Poets 
sometimes mix poetry that is written to be read with oral poetry. In his very long poem (10 
pages)   ﺔﻳﺮﻗ و ﺐﻠآ  (A Dog and a Village), Muhammad al Mahdi al- Majdūb relates the story of 
a puppy he has brought to his house. In a humorous manner he tells how the puppy is received 
by his household. His wife protests, his children are exited and the hens and the billy goat are 
furious. Al-Majdūb uses his poetry to demonstrate the Sudanese cultural phenomenon 
exemplified in the use of local Sudanese images, language, and comic dialogue. There is a 
link between the structure of the poem, particularly the meter and the lexis, and the spirit of 
Sufism, which is considered basic in Sudanese culture. The poem has the rhythm of the ﺮآذ 
(dhikr) and the  ةﺮﻀﺣ (Sufi circles) as shown by its structure and the repetition of the word 
Allah. In the first five lines, he introduces the puppy that is raised by the stallion, ةﺮﺴﻟا ﻮﺑأ (the 
114 
 
father of al-Surrah), on the white Sudanese native bread ةﺮﺴآ. The two names, stallion and 
Abu al-Surrah, are used satirically. He writes: 
 
ةﺮّﺴﻟا ﻮﺑأ ﻞﺤﻔﻟا ﺖﻴﺑ ﻲﻓ    ةﺮﺴﻜﻟا ﻰﻠﻋ ﻩﺎّﺑر وﺮﺟ 
ﷲا  ﻰﻠﻋ ﷲا  ةﺮﺴﻜﻟا ﺎﻬﻟ ﺞﻴﻬﺗ ءﺎﻀﻴﺑ" ةﺮﻀﺤﻟا" 
ﷲا  ﷲا  ﷲا  ﷲا   
     (Al- Majdūb, 1969:30) 
 
It was said earlier that Al-Majdūb, although he supported neither the classicists nor the 
modernists, was critical of the modern form of the poem. He sarcastically describes the unity 
of the poem in terms of food. He likens the new changes in the poem to changes in the 
‘asidah.40 The poem is turned upside down like the porridge that is solid in its mould, but will 
melt like the madidah41 once it is turned over into the bowl and the sharmout42 is added to it. 
On mentioning the meal, he asks Salama, the café man, to serve him a nice cup of tea, and he 
reminds him to wash the cup and dry it and spare him from the crowd. The vocabulary used is 
colloquial e.g.  ﻩﺮﻤﺗ (dry it). He writes: 
  
 
 
 ﺎهﻮﺒﻠﻗ ةﺪﻴﺼﻗ ﺮﻌﺸﻟا ةﺪﺣوةﺪﻴﺼﻌﻟﺎآ 
 ﺎﻬﻟﻮﺣ اﻮﺒآ ﻦﻴﺣطﻮﻣﺮﺸﻟا  ﺖﻋﺎﻣةﺪﻳﺪﻤﻟﺎآ 
ﺎﻣﺎﻤﺗ ﺎﻳﺎﺷ ﻲﻨﻄﻋأ ﺔﻣﻼﺳ ﻰﻬﻘﻤﻟا ﺐﺣﺎﺻ 
ﺎﻣﺎﺣﺰﻟا ﻲﻨﺒﻨﺟ و ﻩﺮّﻤﺗ و بﻮﻜﻟا ﻒّﻈﻧ 
(Al-Majdūb,1969:50) 
 
Al-Majdūb describes the contradictions he suffers in Khartoum. He ridicules the tram, 
describing it as an unreliable donkey, as well as the chef who cheats on him with poor food 
that lacks natural cooking butter. He misses the food of his beautiful town, al-Dammar. He 
wishes he could obtain his aunts’ soft ةﺮﺴآ  which is ground by handmill, instead of the hard 
ةﺮﺴآ of Khartoum. He misses the dates which are as sweet as the eyes of honey-coloured 
virgin ladies, and Arabic pumpkin containing milk freshly obtained from the cow, and its 
bubbling foam is calling him. He writes: 
                                                            
40 A very thick meal prepared by pouring a boiling liquid such as water or milk on the flour. 
41 A somewhat thick Sudanese soup made by pouring a boiling liquid on the flour.                                                                         
42 A Sudanese native meal made from dried meat and dried okra. 
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    ﻲﻨﺧود ءﺎﺤﻤﺴﻟا ﺮﻣاﺪﻟا ﻦﻣ ﻲﻧإ              نﻮﻤﻀﻣ ﺮﻴﻏ رﺎﻤﺣ ماﺮﺘﻟا اﺬه 
نﻮﻤﺴﻣ ﺮﻴﻏ ﺦﻴﺒﻄﺑ ﻪﺣﺎﻴﺻ                   ﻲﻨﻋﺪﺨﻳ خﺎﺒﻄﻟا ﻰﻟإ حورأ ﻢآ و 
نﻮﺣﺎﻃ رﺎﺠﺣأ ﻲﻓ ﺲﻳداﻮﻘﻟا ﺎﻬﻴﻓ                 ﺖﺴﺒﻳ ﺎﻣ و ﻲﺗﻻﺎﺧ ةﺮﺴﻜﺑ ﻲﻟ ﻦﻣ 
 ةدﻼﻗ يﺰﻨآ       ﺔﺋﺎﻣ ﺎهﺪﻋ ﺮﻤﺗ                  ﻦﻴﻌﻟا دّﺮﺨﻟا نﻮﻴﻌآ ﺔﻟﻮﺴﻌﻣ 
ﻲﻨﻳدﺎﻨﻳ ﻮهز ﻰﻠﻋ رﻮﻔﻳ ﻮﻏر                      ﺎﻬﺒﺠﻋأ و ﺎﻬﻴﻓ اﻮﺒﻠﺣ ﺔﻋﺮﻗ و 
(Al-Majdūb, 1969:33) 
In the following lines of a poem, Khalil ‘Ajab al Dor, mocks one of the Sudanese tribes, al 
Masalit. About fifteen of the farm workers who are always from the Masalit and their typical 
names are ‘Isa, Abubaker, Ishaq and Haroun. He mocks the way they pronounce their names: 
Isaqa for Ishaq (Isaac) and Abbaker for Abu-Bakr. He goes on to describe their favourite meal 
and the way it is prepared. The ﺔﻤﻘﻟ [porridge] of millet is made in the   جﺎﺻ (baking tin) and it 
is soft and more delicious than the round flat loaf of  ﻲﻨﻴﻔﻟا [the fine white flour], as if it were 
made in the ﺔآود  (clay oven).  
It is a typical Sudanese picture and the lexical items are colloquial Arabic. He writes:  
 
ﻦﻴﺛﻼﺜﻟا ﻒﺼﻧ ﻢه ﺖﻴﻟﺎﺴﻤﻟا ﻦﻣ       ﺮﻔﻧ ﻦﻣ عرﺰﻟا ﻲﻓ ارﺪﺘﺒﻣ ﺖﻨآ ﻮﻟ 
نورﺎه ﻦﺑ ﻰﺳﻮﻣ وأ ﺔﻗﺎﺳا ﺪﻟو            ﺮﻜّﺑأ ﻦﺑ ﻰﺴﻴﻋ ﻪﻤﺳا ﻦﻣ ﻞآ ﻦﻣ 
ﻦﻴﻔﻟا ﺔﺻاﺮﻗ ﻦﻣ ﻢﻌﻄﻟا ﻲﻓ ﺬﻟأ               ﺔﺌﻓاد ﻦﺧﺪﻟا ﻖﻴﻗد ﻦﻣ ﺔﻤﻘﻟو 
ﻬﺘﻌﻨﺻﻦﻴﻄﻟا ﺔآود ﻲﻓ ﺖﻌﻨﺻ ﺎﻬﻧﺄآ               ﺔﻨّﻴﻟ جﺎﺼﻟا ﻲﻓ يﺪﻴﺑ ﺎ 
M.M.Ali,1999:47)( 
 
 The poet, ‘Abd al- Ḥalim Ali Taha,  wrote a poem in the form of the Sufi poem: 
 
ﺮﺘﻠﺠﻧا لﺎﺷ ﺐﻋ ﺎﻣ          ىﺮﺳ ﺎﻤﻟا ﻲﺑﺎﺒﺷ ﺐﻴﻋ 
  ﺦﻴﺸﻟا اGriffiths ةﺮّﻴﺧ تﺎﻋﺎﻤﺟ ﻞﻳد لﺎﻗ  ﺮﻄﺳ 
زﻻاﺮﺘﻠﺠﻧا ﻮﺣوﺮﻳ م 
(Abd al-Rahman, F 2001:  12) 
 
 Mr Griffiths the then Director General of the Ministry of Education retired and was replaced 
by Mr Hodgin who stopped the scholarships to England. In the form of a Badia Dubeit, Taha 
wrote: 
 
ﻴﻠﻟا ﺪﻴآﻷا ﺮﺒﺨﻟاﻮﺑﺎﺟ ﻦﻜﺟﺪه ﺔﻠ 
ﻮﺑﺎﺗ فرﺎﻌﻤﻟا سﺎﻧ لﺎﺤﻣ تﺎﺜﻌﺑ لﺎﻗ 
(Abd al-Rahman, F 2001:  12) 
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The Sudanese poets Muhammad ‘Abd al-Ḥai (1944-1986) and Al-Nur ‘Osman Abbaker 
(1938), the two prominent figures of the School of Desert and Forest were interested in 
Sudanism of Sudanese literature. They were very much concerned with the search for roots 
and establishing identity. Both are considered examples of the Sudanisation of Sudanese 
literature. Muhammad ‘Abd al-Ḥai was a highly distinguished poet and critic who died very 
young. He graduated from Khartoum University. After obtaining a PhD in comparative 
literature from Oxford University in 1973, he taught literature at Khartoum University. He 
published five volumes:   رﺎﻨﺳ ﻰﻟا ةدﻮﻌﻟا  (The Return to Sinnar), (Ode of Signs),   درﻮﻟا ﺔﻘﻳﺪﺣ
ةﺮﻴﺧﻻا(The Last Rose Garden),  ﻲﻨﻐﻳ لﺪﻨﻤﺴﻟا (Samandal Sings) and  ﻒﻨﻌﻟا ﻦﻣز ﻲﻓ ﷲا (Allah in the 
Time of Violence). Beside his works in literary criticism, he translated and wrote studies in 
African comparative literature. He was famous for his love of reading and meditation. He read 
oriental and western literature, fully embraced them and came out with his own vision. Like 
other modernists, he was attracted to the idea of resurrection and the fertility myth by Eliot’s 
“The Wasteland,” and by Jabra Ibrahim Jabra’s translation from Frazer’s “The Golden 
Bough.”He was influenced by the Tummuzian 43 poets, such as Badr Shaker al-Sayyab, 
Adunis, Jabra, al-Khal (1917) and Khalil Ḥawi (1925), etc., who used historical archetypes to 
express continuity in culture and human experience. Those poets expressed suffering through 
symbol, allusion, myth and archetype. Inspired by Eliot’s concept of modern civilisation as a 
spiritual wasteland, they applied mythological symbolism to the state of the Arab world. They 
chose historical archetypes from Arab history, not only to reaffirm its good qualities but also 
to call attention to such negative qualities as oppression, tyranny and lust. As it will be 
demonstrated below, unlike the above poets, ‘Abd al-Ḥai fully celebrates the Sudanese 
historical  experience. For Sayyab the Gulf is both life-giver and death-giver, Nizar Qabbani 
questions the heroism of Abu Zayd al-Hilali and the Arab nation as “the best nation.”  Abd al-
Hai’s poem Return to Sinnar  demonstrates both the mystic sense of racial continuity, and the 
longing for renewed harmony. It is classified by some Sudanese critics as demonstrating his 
Sufi inclination, and by others as demonstrating his Sudanism. This is best expressed by the 
Sudanese poet, ‘Abd al-Qadir al Kitayyabi in an elegy for ‘Abd al-Ḥai. He writes: 
 
                                                            
43 The reference is to Tammuz, the god of fertility in the Middle East, named Adonis by the Greeks. 
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                ﻪﺗرﺎﺷ ﻲﺤﻟا ﺪﺒﻋ ﻚﻧود ﻲﺣ ﺎﻳرﺎﻨﺳ ﻖﺴﻨﻟا ﺔّﻳرﻮﻨﻟا ﻒﻘﺴﻟا و 44 
ﻖﻟﻸﻟا ﺔّﻴﺳﺪﻘﻟا ﺔﻐﻠﻟا ةرﻮﻓﺎﻧ               ﻦﻣ ﺮﺛﺎﻨﺗ ﺮﺤﺳ وأ ﺮهﻮﺠﺗ تﻮﺻ 
 ﻪﻨﺤﻄﻳ بوﺬﺠﻤﻟا و ﻲﻧﺎﺠﻴﺘﻟا ﻒﻠﺧ        ﻖﻠﻘﻟا ﺔﻧﻮﺣﺎﻃ ﻰﻠﻋ ﻩﺎﺣر ﺎﺒﻄﻗ 
(Al-Kitayyabi, 2006:260) 
Translation: 
O God, this is ‘Abd al-H ̣ai before you 
His sign is Sinnar and the roofed galleries glittering with light 
He is an audible voice or a dispersed charm from the 
Fountain of the sacredly bright language. 
He is behind his two pivots, Tijani and Majdūb, 
Ground by them in the mill of agitation45  
 
The poet refers to the influence of Tijani’s Sufism and Majdub’s Sudanism on ‘Abd al-Ḥai. 
‘Abd al-Ḥai’s journey to Sinnar is a journey to the depths of Sufism, which is incorporated in 
the Sinnar Kingdom. He describes ‘Abd al-Ḥai as an audible voice, and a charm that emanates 
from Sinnar, the fountain that spread Islam and Arabic culture. ‘Abd al-Ḥai’s collection The 
Return to Sinnar is an attempt to answer the question of identity, while The Time of Violence 
is of pure Sufi inclination. The Return to Sinnar contains five anthems. It recalls the memory 
of the Sudanese Kingdom of Sinnar in the seventeenth century, which managed to integrate 
fully the Arab and African races into one nation. All racial differences were transcended, and 
the poet resorts to the past to look for the harmony that he could not find in present-day 
Sudan. His English translation of excerpt from The Return to Sinnar is included in the 
Anthology of Modern Sudanese Poetry by Uthman Hassan Ahmed and Constance Berkley.  
To seek his identity and assert himself, he turned towards Sinnar, his origin and roots. In the 
following scene of his reception festival, from the First Anthem,   ﺮﺤﺒﻟا  [The Sea], the poet 
reflects how Sinnar welcomes him:  
 
ﻳ ﺔﻠﻴﻟاﻲﻠهأ ﻲﻨﻠﺒﻘﺘﺴ 
رﺎﻨﻟا ةﺮﺋاد ﻲﻓ ﻞﺠﺤﺗ ﻞﻴﺧ 
                                                            
44 Sinnar was the capital of the Fung Kingdom (1509- 1821) Known as the ءﺎﻗرﺰﻟا ﺔﻨﻄﺴﻟا [The Black Sultanate] or 
the Kingdom of Fuqara’ (Sufis). It contributed to the spread of Islam and the Arabic culture especially after the 
fall of the Christian Kingdom of ‘Alawah. 
 
45 Treanslated by the writer of this thesis. 
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جﺎﺒﻳﺪﻟا ﻲﻓ و ساﺮﺟﻷا ﻲﻓ ﺺﻗﺮﺗ و 
ﻮﻋﺪﺗ  و ﺮﻬﻨﻟا بﺎﺑ ﺢﺘﻔﺗ ةأﺮﻣا 
جاﺮﺣﻹا و ﺖﻣﺎﺼﻟا ﻞﻴﺠﻟا تﺎﻤﺘﻋ ﻦﻣ 
ﺔﻐﻠﻟا ساّﺮﺣ- ءﺎﻗرﺰﻟا ﺔﻜﻠﻤﻤﻟا 
ﺪﻬﻔﻟا ﺪﻠﺟ ﻲﻓ ﺮﻄﺨﻳ ﻚﻟذ               
ءﺎﻤﻟا نﺎﺼﻤﻗ ﻲﻓ ﻊﻄﺴﻳ اﺬه و 
                                                                    (‘Abd al-H ̣ai :14)         
 
 
Translation: 
 
This night my kinsmen welcome me: 
A horse trotting in the circle of fire, 
Dancing in bells and silk, 
A women opening the door of the river, 
Calling out of the darkness 
Of the silent mountain and the dense forest. 
The guards of the blue language 
Kingdom: 
One comes walking proudly in his leopard skin, 
                     And one sinking in his water garments.  
 (Ahmed and Berkley, 1982 :92) 
 
He finds it full of life, activity and diversity. Arab features are intermingled with African 
ones. A man is wearing a tiger skin which is a symbol of Africa and the forest and horses are 
symbols of the Arab. The spirits of his grandfathers from the past transmigrate into the spirits 
of the children of today, strengthening the forearms of the drummers and the lungs of the 
chanters. 
 In the following scene he seeks inspiration from the past. He refers to the idea of resurrection 
and how the spirit of the grandfathers can inhabit the children: 
 
ﺔﻠﻴﻠﻟا ﻲﻠهأ ﻲﻨﻠﺒﻘﺘﺴﻳ: 
ﻦﻣ جﺮﺨﺗ يدوﺪﺟ حاورأ 
ﺮﻬﻨﻟا مﻼﺣأ ﺔﻀﻓ 
ءﺎﻤﺳﻷا ﻞﻴﻟ ﻦﻣ و 
لﺎﻔﻃﻷا دﺎﺴﺟأ ﺺﻤﻘﺘﺗ 
حاﺪﻤﻟا ﺔﺋر ﻲﻓ ﺦﻔﻨﺗ 
ﺪﻋﺎﺴﻟﺎﺑ بﺮﻀﺗ و 
لﺎّﺒﻄﻟا عارذ ﺮﺒﻋ 
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                                                       (‘Abd al-Hại, 1999 :14)    
 
Translation: 
 
The spirits of my grandfathers walk out 
Of the silver of the river’s dreams, 
Out of the night of names, 
And possess the bodies of children.  
(Ahmed and Berkley, 1982: 92) 
 
In another scene, he employs more Arab-African symbols, such as a bead made out of the 
teeth of the dead, a pitcher out of the skull … , etc. He says: 
 
ﻲﻨﻠﺒﻘﺘﺴﻳ ﺔﻠﻴﻠﻟا 
ﻰﺗﻮﻤﻟا نﺎﻨﺳأ ﻦﻣ ﺔﺤﺒﺴﻣ ﻲﻧوﺪهأ 
ﺔﻤﺠﻤﺟ ﺎﻘﻳﺮﺑإ 
سﻮﻣﺎﺠﻟا ﺪﻠﺟ ﻦﻣ ةﻼﺼﻣ 
سﻮﻨﺑﻷا و ﺔﻠﺨﻨﻟا ﻦﻴﺑ ﻊﻤﻠﻳ اﺰﻣر 
ﺢﻣﺮﻟا ﻞﺜﻣ ﻊﻠﻄﺗ ﺔﻐﻟ 
ضرﻷا ﺪﺴﺟ ﻦﻣ 
(‘Abd al-H ̣ai , 1999:14) 
naqsa 
Translation: 
 
This night my folks welcome me 
They gave me a rosary made from the teeth of the dead 
A pitcher, a skull 
A prayer mat made of buffalo skin 
A symbol glittering between the palm and the ebony 
A language comes out like a spear 
From the ground 
And through the sky of the wound46 
 
 In the Second Anthem,  ﺔﻨﻳﺪﻤﻟا (The City), the poet asks the guards to open the doors of the 
city of Sinnar, but before opening they ask about his origin, and in his answer he reveals his 
dual origin. He is neither a pure Arab nor a pure African, he is exactly like Sinnar: a mixture 
of the two. He writes: 
                                                            
46 Translated by the writer of this thesis 
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؟ﺖﻧأ يوﺪﺑ 
- ﻻ 
؟ ﺞﻧﺰﻟا دﻼﺑ ﻦﻣ 
-ﻻ 
ءﺎﺟ ﻪﺋﺎﺗ ﻢﻜﻨﻣ ﺎﻧأ 
نﺎﺴﻠﺑ ﻲﻨﻐﻳ 
نﺎﺴﻠﺑ ﻲﻠﺼﻳ و 
‘Abd al-H ̣ai, 1999:16) 
           
After he is identified, the doors are opened to him and he enters into his origins and his Home, 
where he sleeps safe and secure. This image depicts the current state of affairs in the Sudan. 
After the independence in 1956, conflict erupted as a result of the national identity crisis 
based on racial, ethnic, cultural and religious differences that are more constructed than real. 
After the long war of the South came to an end in 1972 after seventeen years, conflict was 
seen again stirring up between the Arab-Moslem North against the African Christian South.  
In the 80s it extended into the non-Arab region of Nuba Mountains and southern Blue Nile 
and in 2003 it extended to Darfur in the West. The Bega of the East and the Nubian of the far 
North are restless. The Comprehensive Peace Agreement (CPA) signed in January 2005 in 
Nairobi has foiled the myth of cultural and racial divide between the North and the South. It 
puts the framework and the principles which accommodate the racial, cultural and ethnic 
identity involved in the Sudan’s plurality. At the end of the poem, in the Fifth Anthem ﺢﺒﺼﻟا 
[The Morning], the poet summarises Sinnar as both an Arab and African symbol: a mountain, 
a bird, a leopard, a white horse, a spear and a book: 
 
       رﺎﻨﺳ 
ﻲﻓ ﺮﻔﺴﺗ 
ﻮﺤﺼﻟا ءﺎﻘﻧ، ﺎﺣﺮﺟ 
ﺎﻗرزأ، ﻼﺒﺟ، ﺎﻬﻟا، اﺮﺋﺎﻃ 
اﺪﻬﻓ، ﺎﻧﺎﺼﺣ، ﺎﻀﻴﺑا، ﺎﺤﻣر 
بﺎﺘآ 
(‘Abd al-H ̣ai, 1999:28) 
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As he puts it in a footnote in his volume, Sinnar is a language, a history, a homeland and a 
two-edged presence, the guards of the language kingdom; one comes walking proudly in the 
leopard skin and one shining in his water garments. Language is a very important element for 
him. It is identity, history and heritage. His folk in Sinnar are the guardians of the language. 
He describes it as the first spring, the fountainhead and God’s guitar. It is the secret-word by 
which the guards at Sinnar open the doors and let him in. 
 
The idea of the “palm and ebony” is demonstrated in the First Anthem: it is a symbol that 
sparkles between the palm tree and the ebony. By “palm” and “ebony” he refers to the “Desert 
and the Forest.” As noted earlier, the forest is a symbol for the African component of the 
Sudan and the desert for the Arab component. The idea is the presence of both, side by side, 
transcending racism. This is the mystic sense of racial continuity and the longing for 
harmony, which has been already depicted and discussed with regard to the modern poets. 
However, ‘Abd al-Hai, in his five anthems of his long poem   رﺎﻨﺳ ﻰﻟا ةدﻮﻌﻟا [Return to Sinnar], 
was able to celebrate fully the Sudanese historical experience. 
His dream of recalling the past is realised in his poem  رﺎﻨﺳ [Sinnar] 1965, which appeared in 
his third collection, ﻲﻨﻐﻳ لﺪﻨﻤﺴﻟا Samandal Sings. The poet navigates through the Desert into 
the Forest. It is a resurrection of    ﺎﻗاﺮﻬﺗ Tihraq47, the buried towns and wrecked bones. The 
English translation of  Sinnar by Al-Sir Khidir is included in Ahmed and Berkley’s 
Anthology. He writes: 
 
ءاﺮﺤﺼﻟا ﻰﻠﻋ ﺢﻳﺮﻟا ﻊﻣ ﺎﻨﻌﻣأ ﻢﺛ 
)ﺔﻧﻮﻓﺪﻣ ﺎﻧﺪﻣ ﺖﻧﺎآ ءاﺮﺤﺼﻟا و 
ىءاﺮﺗ ﺎﺣﺎﺒﺷأ ﻞﻣﺮﻟا ﻲﻓ 
 تاﺮﺨﻧ ﺎﻣﺎﻈﻋ و( 
بﺎﻐﻟا رﻮﺳ ﺮﺒﻋ ﺎﻧرﺪﺤﻧأ و 
؟ﺎﻧﺪﻋأ ﺮﺴﺠﻟا و ﺮﻀﺧﻷا ﻊﻘﻨﺘﺴﻤﻟا و 
(‘Abd al-H ̣ai, 1999 :55) 
Translation: 
 
Then we penetrated with the wind deep into the desert 
(The desert was buried towns in the sand, 
                                                            
47 The most famous of the Kings of Kush—ancient Sudanese kingdom. 
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Visible ghosts and wrecked bones) 
And we descended through the fence of the forest 
And the green swamp and the bridge. 
Have we returned?  
(Ahmad and Berkley,1982:91) 
  
To be able to see his beginnings and the origins of rituals is but a dream. Because he cannot 
believe that he is there, he keeps asking the same question, even at the bridge, when he is 
within a distance of two bow-lengths and at the first gate; have we returned, he asks to 
himsel? He answers: How could we not? Thus he assures himself that they are already there, 
and that the palm orchards, the horses in the pastures, the bronzed face, the book, the golden 
inscriptions, the shield and the spears of ebony are the indication. He writes: 
 
ﻦﻴﺳﻮﻗ بﺎﻗ. ؟ﺎﻧﺪﻋأ 
ﻰﻟوﻷا ﺔﺑاﻮﺒﻟا ﻲهﺎه: ﻞﻴﺧ و ﻞﺨﻨﻟا ﻦﻣ ﻦﻴﺗﺎﺴﺑ 
ﻲﻋاﺮﻤﻟا ﻲﻓ. ﻰﻟوﻷا ﺔﺑاﻮﺒﻟا ﻲهﺎه: ؟ﺎﻧﺪﻋأ 
بﺎﺘآ يﺰﻧﺮﺑ ﻪﺟو ؟ﻻ ﻒﻴآ 
عرد و تﺎّﻴﺒهذ شﻮﻘﻧ و 
سﻮﻨﺑﺁ حﺎﻣر و 
سﻮﻘﻄﻟا دﻼﻴﻣ و ءﺪﺒﻟا ىﺮﻧ نأ ﺎﻤﻠﺣ نﺎآ 
(‘Abd al-H ̣ai, 1999 : 55) 
Translation: 
 
We are within a bowshot. Have we returned? 
Lo! There is the first gate: Have we returned? 
How could not we? 
There is a bronzed face, a book, 
Golden inscriptions, a shield 
And spears of ebony. 
It was dream I see the beginning 
And the birth of rituals. (Ahmad and Berkley,1982:91) 
 
Thus, unlike all other modernists, Sayyab, Adunis and ‘Abd al-Sabur, the poet fully rejoices 
in the revival of the beginning and the birth of rituals. He shares celebration with the curlew 
in the thorny branches. The poet derives words and expressions from the Qur’an, e.g.,  ةرﺪﺳ
ﻰﻬﺘﻨﻤﻟا  (the Lot-tree),   ﻦﻴﺳﻮﻗ بﺎﻗ (two bow-lengths) and تاﺮﺨﻧ مﺎﻈﻋ (wrecked bones). It is as if 
he is drawing an analogy between his voyage back to  
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Sinnar, to his roots and the Holy Prophet Muhammad’s (PBUH) holy journey, ﻹءاﺮﺳ48    Like 
the Prophet’s journey, it is a reality, not an illusion. In  جاﺮﻌﻤﻟا , the Prophet was made to 
transcend Time and Space, and taken through the seven heavens to the Sublime Throne, 
where he was  shown some of the Signs of Allah. Like the Prophet’s transition from one 
heaven to another, the poet moves from one gate to another until he arrives at Sinnar. The use 
of the ﻰﻬﺘﻨﻤﻟا ةرﺪﺳ (the Lote-tree), in the seventh heaven, is an indication of achieving the 
ultimate goal. The poet confirms his arrival by the lote-tree and by the signs mentioned above. 
Like the Prophet’s, his sight does not go astray. ىأر ﺎﻣ داﺆﻔﻟا بﺬآ ﺎﻣ (The Prophet’s mind and 
heart in no way falsified that which he saw). (M.M. Ali,1989:1378) He writes: 
 
آ ﻞﻴﻠﻟا ﺮﺒﻋرﺎﻨﺳ ﻰﻟإ ﺎﻧﺮﺤﺑأ ﻦﻴﺣﺖﻧﺎ 
ﻰﺗﻮﻤﻟا رﺰﺟ ﻦﻣ مدﺎﻗ ﺢﻳﺮﺑ ﺰﺘﻬﺗ ﺦﻳرﺎﺘﻟا ةرﺪﺳ 
ﻲّﻨﻐﻳ ﺶﻳﺮﻟا دﻮﺳﻷا ناوﺮﻜﻟا نﺎآ و 
ﺎﺗﻮﺻ كﻮﺸﻟا نﻮﺼﻏ ﻲﻓ 
 ﺔﻓﺮﺷ ﻰﻠﻋ ﻩﺎّﻨﻏ نﺎآ)ﺎﻗاﺮﻬﺗ( 
(‘Abd al-H ̣ai, 1999 :55) 
 
Translation: 
 
When we voyage to Sinnar through darkness 
The lote-tree of history was shaken by a wind blowing 
From the islands of the dead 
And the black-feathered curlew was singing 
On the thorny branches an old tune 
From Tihraqa’s balcony. 
 (Ahmad and Berkley,1982:91) 
 
Al-Nur Osman Abbakr, another pioneer of this school, was born of a Cameroni father and a 
Sudanese mother from the Nuba tribe. He calls for the Forest and the Desert, i.e., Negro-Arab 
intermingling for the purpose of specifying the traits of the Sudanese identity. In two articles 
published in al Sahafa newspaper, entitled “The Forest and the Desert” and “I am not an Arab 
but …,” he sums up his philosophy and his poetic vision. His poetry discloses an inclination 
more towards the forest than the desert. He shows his concern with the search for roots and 
establishing identity. Although he had mastered the Arabic language, he declares that, 
although he writes in the Arabic language, loves it and closely attached to its civilisation and 
                                                            
48 The great mystic story of the Mi‘raj i.e. Ascension of the Holy Prophet, Muslims believe, Muhammad on the 
27th night of the month of Rajab in the year before the Hijrah. The  Holy Prophet was transported from the 
Sacred Mosque of Makkah  to the Farthest Mosque of Jerusalem in a night and was shown some of the signs of 
Allah. 
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literature, it is only a second language for him. It is not his mother or father tongue. He 
describes his poetry as full of images that seem to be Western or existentialist, but they are 
actually the admix of the mother tongue which remained silent within him and came out 
through the second language, the Arabic language. He states that, on reading his poetry, one 
finds charming worlds that infatuate him with the charm of paganism and the Kujur. (Al-
Sahafa (a daily newspaper),1967:1480) He portrays these charming worlds of the forest in his 
obscure ritual language. This is reflected in the ritual language he uses in his poetry, which is 
filled with the vocabulary of the Forest, and African heritage and myth. Like Muhammad 
‘Abd al-Ḥai, he loves this language and sanctifies it. For ‘Abd al-Ḥai, the language is  ﺔﻌﺒﻨﻟا
ﻰﻟوﻷا [the first spring],  ﻪﻟﻹا ةرﺎﺜﻴﻗ  [God’s guitar] and سﺪﻘﻤﻟا ﻊﺒﻨﻟا (the holy spring). 
His poetry reflects many of the elements of African culture. He explores the links between the 
religions in Africa, with special reference to African religious rituals and Sudanese Sufism. 
Although Sudanese Sufism originated in the East, he believes that “all the supernatural truths 
in the Sudan are a production of the forest, the human bond in our existence is the soft motion 
of the dance, drum and the horn of the forest not the Eastern Sufism.” (Al-Sahafa (daily 
newspaper),1967:1405) He talks about what the Kujur recites, and notes that the African 
rituals, such as incense burning, drumming, walking bare-footed, bare-headed or wearing a 
special hood, are also features of the Sufi celebration. The influence of African religions on 
Sudanese Sufism is clear in the following lines: 
 
ةاﺮﻌﻟا ةﺎﻔﺤﻟا ﺐﺣ ﻦﻴﻌﻟا ﻲﻓ و 
 نﻮﻤﻴﻘﻳﺮﻴﻐﺼﻟا ﻪﻟﻹا ﺪﻴﻋ  
ﻰﻣاﺪﻘﻟا  تﺎﻴﻋﺎﻨﻟا ﺔﺑﺪﻨﻄﺑ 
لﻮﺒﻄﻟا قﺪﺗ 
يﺪﺗﺮﺗ نأ ﺲﻤﺸﻠﻟ نذﺆﻳو 
ءﺎﺴﻤﻟا عﺎﻨﻗ 
ﻼﻴﺻأ ﻰﻣﺎﺘﻴﻟا قاﺮﺘﺣا باﺬﻳ 
ءادر وأ ﺔﻠﺳ ﻲﻓ ﻞﻤﺤﻳ و 
ءﺎﺒﻈﻟا سﺮﻌﻟ 
(Abbakr,1999:84) 
The poet excavates in the old ruins and the rocks, and digs a well in the sand in search of the 
rock axes, so as to be able to learn, from the drawings in the cave, about the origin of the 
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human being and the things before the Age of Snow. He follows the songs of the Negroes, 
asking about his origins. He writes: 
 
ﻨﻟا حﻮﻤﺟ ﺎﻧﺮﺠﻓ ﻞﻣﺮﻟا ﻲﻓ ﺔﻌﺒﻧ ﺎﻧﺮﻔﺣﺮﻬ 
ﺮﺨﺼﻟا سوﺆﻓ ﻦﻋ ﺚﺤﺒﻧ ﺢﻤﻘﻟا رﻮﺼﻋ ﺎﻨﻓرﺎﺷ 
ﺞﻠﺜﻟا ﻞﺒﻗ نﺎﺴﻧﻹاو ءﺎﻴﺷﻷا ﺔﻣورأ ﻞﺻأ ﻒﻬﻜﻟا مﻮﺳر ﻦﻣ فﺮﻌﻨﻟ 
ﻰﻟوﻷا ﺎﻨﺘﻠﻴﺣ روﺬﺟ يرﺪﻧ نأ نود ﺎﻨﻌﺟر 
 ﻞﻣﺮﻟا ﻲﻓ ﺎﻨﻤه ﺎﻨﻓد, ﺰﺠﻌﻟا رﺎﺤﺑ ﻲﻓ ﺎﻨﻤه, ﺞﻧﺰﻟا تﺎﻴﻨﻏأ ﻊﺒﺘﻧ 
ﺎﻧﺎﻳﺎﻘﺑ ﻦﻋ لءﺎﺴﻧ 
(Abbakr,1999:84) 
He spends a long time among the caves and the wastelands searching for his clay,  
canine tooth and sharp nail. He writes: 
 
ﻦﻴﻨﺴﻟا ﺮﻔﻈﻟا و بﺎﻨﻟا و ﻲﺘﻨﻴﻃ ﻦﻋ ﻲﺘﺑﺮﻏ ﺎﻳﺎﻨﺛ ﻲﻓ ﺐﻘﻧأ 
(Abbakr, 1999: 47) 
 
As noted earlier, he always writes from the depth of the jungle. He glorifies the forest, as to 
him it is the first semen of the human being, and from there the pulse of life started, then 
moved in all other directions. He writes: 
 
تﺎﺑﺎﻐﻟا ﻲﻓ لوﻷا ﺾﺒﻨﻟا نﺎآ ﻖﻣﺎﺴﻟا ﺮﺼﻌﻟا اﺪه ﻢﻟﺎﻌﻟا غﻮﻠﺑ ﻞﺒﻗ ﻦﻣ 
يرﺎﻌﻟا ﻒﻬﻜﻟا ﻲﻓ و 
ﺎﺣﺮﺑ ﺎﻣ ﺲﻘﻄﻟ ﺢﻴﺒﺴﺘﻟا سﺮﺟ 
ا ﻦهذ ﻲﻓءاﺮﺤﺼﻟا ﻲﻓ لوﻷا ﻞﻔﻄﻟ 
(Abbakr, 1999:76) 
He is attracted by the sounds of the forest drums at night and responds to it. Perhaps it is the 
call of the forest for them to return to their roots. He writes: 
 
ﺎﻧﺪﺸﻳ ﻰﺟﺪﻟا ﻲﻓ لﻮﺒﻄﻟا عﺮﻗ 
ﻮﻋ بﺎﻐﻟا ءاﺪﻧ ﺎﻤﺑر ؟ﺐﻴﺠﺘﺴﻧأﺎﻧروﺬﺟ ﻰﻟإ ةد 
(Abbakr, 1999:47) 
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 He appeals to history by going back to Sinnar and the ancient kingdom of Meroe, and he 
proves that the good seed produces the green branch and the pasture. He writes: 
 
ﻪﺳأر نﺎﺴﻧإ ﻊﻓﺮﻳ ﻰﺘﺣ 
يوﺮﻣ ﻰﻠﻋ تﻮﻤﻟا نﺎﻨﺌﻤﻃا فﺮﺠﻳ ﺐﻋﺮﻳ 
ﻟاﻰﻋﺮﻤﻟا و ﺮﻀﺧﻷا ﻦﺼﻐﻟا ﻲﻄﻌﻳ ﺐﻴﻄﻟا سﺮﻐ 
(Abbakr, 1999:76) 
It is useless to escape from the roots. The good lies in adhering to the roots and history, and to 
dedicating life to its richness and fertility. He writes: 
 
ﺚﺒﻋ ﺎﻨﻠﻴﺣر نﺄﺑ ﺎﻨﻠﻠﻌﺗ, اﺮﻴﺨﻟا ﻞآ ﺮﻴﺨﻟا نأ وﻪﺗﺮﻔﺣ ﺎﻣ رﺎﺘﺨﻧ ن 
ﺪﺠﻟا ﻒآ, ﻰﻟوﻷا ﺎﻨﺗﺎﻴﺣ تاﻮﻣ ﻰﻋﺮﻧ نأ 
ﺎﻧرﺎﻤﻋأ ﻰﻈﻟ ﻦﻣ ﻰﻘﺒﺗ ﺎﻣ رﺪﻨﻧ ﺐﺼﺨﻟا اﺪﻬﻟ 
(Abbakr, 1999:48) 
He believes in the historical theory that states that the origin of the ancient Egyptian 
civilisation is Nubian. It is the pollination of the valley and the union of the source and the 
outlet. Pharonic art in Upper Egypt is always an inspiration of the Upper Nile. That entity 
Allah, God or Lord or whatever you call it, is known first in Africa as a creator of the universe 
before the mission of Muhammad or Christ. According to Jamal Muhammad  Ah mad, religion 
was a product of the Ethiopian mind. It was transported from there, the Upper Nile, to Egypt, 
the heart of civilisation, from where it was spread to the whole world (Ahmad,  J.M,1974:21),. 
It is the theme of ‘Return.’ He will not desert the Home of his fathers and roam in the desert. 
His Homeland is his cradle, his exile and kingdom. He glorifies his folk in the ‘land of birth 
and forefathers.’ The idea of ‘return’ was tackled by his predecessors, such as ‘Abd al-Hai, in 
his long poem The Return to Sinnar. He roamed extensively but eventually came back to 
where he had left the treasures behind. Muhammad  al-Makki Ibrahim also repents, and at last 
he is able to see his Homeland as the land of love and Promise, a jar of milk, a rose in its 
pollination season. He writes: 
 
ﻩارأ نأ ﻊﻴﻄﺘﺳأ نﻵا 
حﺎﻘﻠﻟا ﻢﺳﻮﻣ ﺶﻴﻌﺗ ةﺮهز ﺐﻴﻠﺤﻟا ﻦﻣ ﺔﻌﺼﻗ 
ﺎﻴﺷﺎﻣ دﻮﻋأ نأ ﻊﻴﻄﺘﺳأ ﻻ عاﺮﺸﻟا ﺔّﻴﻄﻣ ﺪﻌﻳ ﻢﻟ ﺮﺤﺒﻟﺎﻓ 
رﺎﺤﺒﻟا ﺎهﺪﺤﺗ ﻻ عﻮﺟﺮﻟا ﻰﻠﻋ ﻲﺗرﺪﻗ ﻦﻜﻟ 
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دﻮﻋأ ﻲﺑ دﻮﻌﻳ ﺮﻃﺎﺧ ﻲﻓ 
دﻮﻋأ ﺔﻟﻮﺴآ ةﻮﻨﻏ حﺎﻨﺟ ﻰﻠﻋ 
ﻰﻀﻣ يﺬﻟا ﻲﻓ ﺖﻗﺮﻏ ﻮﻟو 
ﻲﻟ ﺖﻤﻠﺳ ﻲﻨﻃو ﺎﻳ 
ﻲﺘﺒﺤﻣ ﺎﻳ و يدﺎﻌﻴﻣ ضرأ ﺎﻳ 
ﺪﺋﺎﻋ ﻚﻴﻟإ ﺎﻧأ 
(Al-Makki: 32) 
Another African feature that al-Nur expresses is the issue of resurrection, i.e., the 
communication between the spirits of the children and the grandfathers, and vice versa. His 
beginning is ‘his end’ and, at the same time, ‘it is the beginning of another 
 
ﺮﺧﻵ ﺔﻳاﺪﺑ ﻲﺘﻳﺎﻬﻧ ﻲﺘﻳاﺪﺑ 
(Abbakr: 32) 
 
It is the same idea that Muhammad ‘Abd al-Ḥai expressed. The spirits of his grandfathers 
transmigrate in the bodies of the children and blow in the lungs of the drummer. He writes: 
 
ﻦﻣ جﺮﺨﺗ يدوﺪﺟ حاورأ 
ﺮﻬﻨﻟا مﻼﺣأ ﺔﻀﻓ, 
ءﺎﻤﺳﻷا ﻞﻴﻟ ﻦﻣ و 
لﺎﻔﻃﻷا حاورأ ﺺﻤﻘﺘﺗ 
 ﺔﺋر ﻲﻓ ﺦﻔﻨﺗحاﺪﻤﻟا  
(‘Abd al-H ̣ai:14) 
 
Al-Nur portrays the offspring of the desert and forest as a field pollinated by the dead in the 
season of self-sprouting and fertilisation of the living beings. He is the good plant sown by the 
dead, and it produces the green branch and the pasture. He writes: 
 
ءاﺮﺤﺼﻟا و ﺔﻌﺒﻨﻟا دﻮﻟﻮﻣ 
اﺮهز, اﺪﻬﺷ....ﻰﺗﻮﻤﻟا ﻪﺤﻘﻟ ﻼﻘﺣ 
ءﺎﻴﺣﻷا بﺎﺼﺧإ و تا ﺬﻟا قاﺮﻳإ ﻢﺳﻮﻣ ﻲﻓ 
(Abbakr: 32) 
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Now he is able to specify his characteristics. He is a secret that the jungle conceals. Like his 
forefathers, he is as the menirate of the blue coast and the dark mountain. He is thick-lipped, 
red-eyed, wearing a shellfish for earrings, putting tiger skin on his shoulder and feathers on 
his feet. He writes 
ﺮﻤﺳﻷا ﻞﺒﺠﻟﺎآ ﺮﻓﺎﻈﻟا اﺪه ﻦﻣ 
قرزﻷا ﺎﻨﻠﺣﺎﺳ ةرﺎﻨﻤآ 
ندأ ﺎﻃﺮﻗ ﺢﻟﺎﻤﻟا ﺪﺑز 
ﺮﻤﻨﻟا ءاﺮﻓ ﻖﻨﻌﻟا لﻮﺣ 
ﻦﻴﺘﻔﺸﻟا ﺎﻴﻠﻋ 
ﻦﻴﻨﻴﻌﻟا ﻲﻓ ﺮﺤﺳ ةﺮﻤﺟ 
بﺎﻐﻟا ﻩﺮﻤﻀﻳ ﺰﻐﻟ 
ﻦﻴﻠﺟﺮﻟا ﺶﻳر ﻪﺼﻗﺮﺑو 
(Abbakr: 32) 
He is received by a large celebration. In an atmosphere of African rituals, he is fortified by the 
kujur, which protects him from the black wind. They drink, sing, light the lamps and make 
offerings. 
Despite his inclination towards the forest, the poet eventually calls for reconciliation and 
coexistence between them. Like ‘Abd al-Ḥai, he has come to terms with himself. Then he 
calls on others to shake off the feelings of fear, hate and bitterness; and to purify themselves 
by love, so as to be able to lead a free life. He writes: 
 
ةﺎﻴﺤﻠﻟ ﻦﻜﻤﻤﻟا ﻢﻟﻷا و ﺲﻤﺸﻟا ﺮﻴﻓز اﻮﻠﻤﺘﺣا و ﺐﺤﻟﺎﺑ اوﺮﻬﻄﺗ 
ﺮﺨﺼﻟا ﻲﻓ ﻊﺑﺎﻨﻣ روﺬﺟ اﻮﺒﻄﺘﺣﺎﻓ رﺎﻨﻟا ضﺎﺨﻣ اﺬه 
ﻟا ﻮﺒﻗ ﻲﻓ بﺎﻐﻟا ﻞﻴﻟ قﺎﻤﻋأ ﻲﻓلوﻷا تﺎﻓاﺮﺨ 
ﻦﻣ ﻊﺳاﻮﺸﻟا شﺮﺘﻔﻳ رﺎﻨﻟا ضﺎﺨﻣ اﺬه ﺎﻧﺮﻤﻋ ردﺎﻴﺑ 
ﺔﻘﻴﻠﻃ  ةﺎﻴﺤﻠﻟ ءاﺪﻧ ﺎﻴﻋو 
(Abbakr::64) 
He offers that love, “the fire of Deliverance,” which is stronger than the flood and all fires to a 
child in the quarter, and to the spikes of wheat that have given his life its colour and taste. The 
power of love enables him to tolerate others and forgive them. He is so moved by   love that 
he cries and bends and kisses the child who mocks him and laughs at his colour. The 
influence of Muslim and Christian cultures is reflected in his poetry, by the use of Qur’anic 
and Biblical images and language. This is also an indication of the union of both the forest 
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and the desert that he has realised in his poetry. He comes to terms with himself and gets rid 
of fear, after having his heart expanded (Ali.A.Y,1989:1666) like Prophet Muhammad, and 
after being “baptised,” like Jesus Christ. He writes: 
 
ﻼﻴﻟ ﻲﻧﺎﺗأ بﺮﻟا كﻼﻣ نإ 
ﻪﻠﻣﺎﻧأ يﺎﻣد رﺪﺻ ﻲﻓ قﺮﻏ و رﺪﺼﻟا ﻖﺷ 
ﻲﻧﺎﺴﻟ مﺎﺠﻟ ﻚﻓ ﺔﻨﻌﻠﻟا ﺢﻳرو فﻮﺨﻟا عﺰﺘﻧﺎﻓ 
ﻲﻧﺪﻤﻋ 
ﻲﻧرﺮﺣ ﻲﻨﻴﺒﺟ حارأ و 
ﻗ ﻦﻣﻦﻣﺰﻟا و ﺔﺟﺎﺤﻟا ﺮﻬ 
(Abbakr: 7) 
Love and altruism weld together the fabric of the society and eliminate differences between 
the African Negroes and the Arab Bedouins, in a society based on love and altruism. He 
writes: 
 
ﻪﻨﻳﺮﻘﻟ ﻪﺑرد قﺮﻄﻳ ﻞﻜﻟا 
 و يوﺪﺒﻟا ﺐﺣﺎﺼﻟاباﺮﻋﻷا 
ﻪﻀﻐﻧ ﻒﻴآ يرﺪﻧ ﻢﻟ ﻢﻟﺎﻋ ﻲﻓ       
بﺎﺒﺣأ ﺎﻬﺑ ﺎﻴﺤﻧ ﻪﻟﻮﺼﻓ ﺞﺴﻧ ﺪﻴﻌﻧ و               
اﺮﻜﻔﺗ ﻲﺒﺣﺎﺻ ﺎﻳ             
ﺎﻨﻘﻓأ ﻲﻓ ﻲﺘﻟا ﻞﻴهﺎﺠﻤﻟا دﺎﻌﺑﺄﺑ اذﺎﻣ               
ﺎﻨﻟﺎﺑ ﻲﻓ ﻲﺘﻟا ﻞﻴهﺎﺠﻤﻟا ﺮﻴﻏ               
(Abbakr: 93) 
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Part Two 
Modern Sudanese Literature: a Study of Genres and Schools:  
The period of the Islamic Funji Kingdom (1504-1821), as noted in the Introduction, on p16, 
witnessed the flowering of the first Sudanese Arabic Literature. That was a result of the 
growth and consolidation of the Islamic institutions. Almost all of that literature was included 
in the only preserved record, the classifications of wad Dayfalla. Many trends have had a 
great impact on Sudanese literature in general, and on Sudanese literature in English in 
particular: the Afro-Arab conflict, the conflict between the North and South of the Sudan, the 
British occupation, the Condominium rule (Anglo-Egyptian rule), the Mahdist Revolution, 
and independence. This part of the thesis discusses the different Sudanese literary schools, 
with examples from major, and at times little known. The unique and inimitable feature of 
Sudanese literature, mainly poetic, will also be explored and critiqued from among the written 
and oral corpus. 
 II A-Poetry 
Poetry is discussed under three headings; Neo-Classical, Romantic and Realistic.  
II A. 1.  Neo-Classical School 
From the beginning of Turkish Rule, through the Anglo-Egyptian occupation until the advent 
of World War I, Sudan was isolated from any foreign influence. The period of rule by the 
Turks, who took over after defeating the Fung kingdom in 1820, was a time of misery, 
suffering and panic. Under that corrupt rule the Sudanese people suffered oppression, forced 
labour, slavery and tax collection by brutal means. The Sudan was excluded from the plan of 
modernisation which the Turkish administration executed in Egypt.  It remained isolated from 
Arab renaissance, any cultural or intellectual activities or modern literary schools throughout 
the Turkish rule and the short period of the Mahdist revolution (1885), which, having defeated 
the Turkish oppressors, was crushed in its turn by the Anglo-Egyptian troops in 1898 at the 
battle of Omdurman. The seclusion of the Sudan from the  outside world, in addition to the 
identity profile which was explored in Part I gave the Sudan its unique character and enabled 
it to develop its own religious, social and linguistic traditions. Islam penetrated and dominated 
Northern Sudan through the migration of merchants and pilgrims from Arabia, Egypt and 
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North Africa. As primitive societies, Sudanese Islamic belief was not a spiritual kind of 
belief; it was mixed with local customs, traditions and practices, some dating back to the 
Pagan and Christian ages. People believed in the faqihs who dedicated themselves to the study 
of the Qur’an and the Islamic figh. Hearing of the faqihs’ miracles, they travelled to them 
from all over the Sudan to seek their blessing and support. They believed that the faqihs had 
divine power over supernatural forces and could explain to them the natural phenomena 
which were very much feared. Due to the lack of hospitals, schools and courts, people came to 
the faqihs for study, healing and comfort. They considered the faqihs as intermediaries 
between them and God. The faqihs established their own tariqas (sects), of which they were 
the sheikhs and thus called Shuyukh al-turuq. They were so influential that a larger part of the 
book Tabaqat wad Dayfalla was allocated to their news and miracles than to those of the 
kings and sultans of the Fung state. They opened khalwas (Qur’anic schools) where children 
were taught the Qur’an and some Arabic grammar.  It was through these Sufi sheikhs that the 
Sudanese understood and adopted the true faith of Islam. 
A new class of ‘Ulama (religious scholars) emerged during the Turkish administration. Unlike 
the Shuyukh al-turuq, they qualified in the religious schools in Mecca or in al-Azhar in Cairo. 
Although the ‘ulama were qualified teachers or Shari‘a judges, they were not popular among 
the masses that were more associated with the faqihs. They supported the Turkish 
administration, which paid their salaries, but were looked upon by the public as an alien class 
for their foreign education and their support of the Turkish rule.  
The ‘Ulama poetry, is described by El-Shush (1962:15) as “highly subjective and naïve in its 
treatment, with weak style and shallow content.” It is neither appealing to the people nor does 
it reflect their feelings and experiences. Its themes are always in praise of the Prophet and 
enumerate his miracles. The poet starts his poem by praising the Prophet, describing his love 
for him, reproaching himself for his sins and asking for God’s forgiveness. An example of 
such style is “The Supplication” by Sheikh Muhammad al-Tahir al Majdūb quoted by ‘Abdin. 
The poet greets every part of Prophet Muhammad (the cheek, the mouth, the chest etc.) one 
after the other and repeats the word of greeting at the beginning of every line. He writes: 
مﻼﺳ ﻰﻠﻋ سأر ﻲﺒﻨﻟا ﺪﻤﺤﻣ    سأﺮﻟ ﻞﻴﻠﺟ لﻼﺠﻟﺎﺑ ﻢﻤﻌﻣ  
مﻼﺳ ﻰﻠﻋ ﻪﺟو ﻲﺒﻨﻟا ﺪﻤﺤﻣ     ﺎﻴﻓ ﻢﻌﻧ ﻪﺟو ءﺎﻴﻀﻟﺎﺑ ﻢﺜﻠﻣ  
مﻼﺳ ﻰﻠﻋ فﺮﻃ ﻲﺒﻨﻟا ﺪﻤﺤﻣ    فﺮﻄﻟ ﻞﻴﺤآ ﺞﻋدأ و ﻢﻠﻌﻣ  
مﻼﺳ ﻰﻠﻋ ﻒﻧأ ﻲﺒﻨﻟا ﺪﻤﺤﻣ      ﻒﻧﻷ ﻞﻳﺪﻋ رﻮﻧأ و مﻮﻘﻣ  
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(‘Abdin, 1967: 207) 
Sudanese poetry was not influenced by the modernist poets such as Mahmūd Sami al-Barudy. 
The style remained decorative, repetitive and full of religious allusions and clichés. A poem 
written by the Sudanese poet al-Amin Muhammad al-Darir in praise of the Khedive Tawfiq, 
on the occasion of his accession to the throne, is full of pun and assonance. He uses سﺎﻨﺟ 
(pun) in almost every line. Consider the repetition of the word ﻖﻴﻓﻮﺗin the following line: 
ناﻮﻨﻋ ﻖﻴﻓﻮﺘﻟا ﻪﻟ ﻢﻬﺸﺑ مﺮآأ     تﺮﻬﻇ ﻪﻘﻴﻓﻮﺗ ﻲﻓ ﺮﻴﺨﻟا ﻞﻳﺎﺨﻣ 
(Ali, 1999: 91). 
In the same poem he uses قﺎﺒﻃ   (antithesis) through the repetition of the word رﺎﻌﺷأ. He writes: 
اﻮﻧﺎﺑ وأ ﻞﺻﻮﻟﺎﺑ اﻮﻈﺣ رﺎﻌﺸﻟا ﻲﻬﻓ     ﻢﻬﻟﺎﺤﺑ رﺎﻌﺷإ تاذ ﻢهرﺎﻌﺷأ 
(Ali, 1999: 91). 
Another poem by the same poet in praise of the Prophet is void of any emotion or human 
feelings. He quotes a verse from the Qur'an in every line: 
 
ﻞﺼﺗا ﺎﻨﻧاﺮﻤﻋ ﻪﺑ دﻮﺟﻮﻟا ﺮﻜﺑ     ﺞﺗﺎﻓ نﺎآ ﻦﻣ ﻰﻠﻋ ﻞﺻ بر ﺎﻳ 
ﻼﻘﻌﻟاو مﺎﻌﻧﻷا ةﺪﺋﺎﻣ ﻪﻨﻣ ذا       ﺪﻟو ﻰﻔﻄﺼﻤﻟا ﻞﺜﻤآ ءﺎﺴﻨﻠﻟ ﺎﻣ 
ﻞﺟﻮﻟا ﺐهﺬﺗ ﻲآ ﺔﺑﻮﺗ ﻪﺑ ﻦﻤﻟ        ةﺮﻓاو لﺎﻔﻧﻷاة ﻚﺴﻠﻤﻟا ﻪﻓاﺮﻋأ 
(Ali, 1999: 91). 
Unlike the 'Ulama poetry, Sudanese colloquial poetry was capable of depicting everyday life 
experiences; feelings of joy and sadness. As government officials, the ‘Ulama supported the 
Turkish Administration, who paid their salaries. There was also anonymous colloquial poetry 
which mocked the Pasha and criticised his domination and the tax collection policy. Two 
famous lines are known by most Sudanese people and the first line is always used as a 
proverb. The poet wonders “what is so special about the Pasha and what authority he has, 
especially as his authority is limited to his villages and does not cover the wide cool East of 
the Sudan.” It reads: 
ﺎﺷﺎﺒﻟا ﻪﻟﻮﻜﺸﺒﻟا ﻦﺷ ﻪﺿﺮﻋ و ﻦﺷ ﻪﻟﻮﻃ  
نﺎآأ ﺮﺠﺣ ﻪﻟﻮﻠﺣ ﺖﺣ قﺰﺷ ﷲا درﺎﺒﻟا ﻪﻟﻮه  
(‘Abd Al-Rahim,1963:18) 
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A poem by Muh ammad Sherif, though lacking substance, it describes the cruel method of tax 
collection which the Turkish used and details how they impaled the citizen or put a cat in his 
underwear and hit it until it tore his private parts. It reads: 
 
بﺮﻀﺑ ﺪﻳﺪﺷ ﻢﺛ ﻒﺘآ ﻢﻟﺆﻣ و      ﻦﻣ ﻩﺪﻌﺑ ءﺎﻘﻟﻻا ﻲﻓ ﻤﺸﻟاﺲ و ﺮﺤﻟا  
و دﺎﺗوأ يذ دﺎﺗوﻻا ﻦﻣ ﺾﻌﺑ    ﻢﻬﻠﻌﻓ و ﻊﻨﺷأ ﻦﻣ اد ﻪﻠآ ﻞﻤﻋ ﺮﻬﻟا  
(‘Abd Al-Rahim,1963:19) 
 
However, a poem by al-Sheikh Yahiya al-Salawi about the ‘Urabi Revolution in 1919 is 
considered by many critics as unprecedented in its theme and poetic construction. It addresses 
a new subject; it calls for the support of the ‘Urabi Revolution and was written at the request 
of Ah mad ‘Urabi himself. It consists of ninety nine lines written in gold and was sold in Cairo 
for one pound of gold per copy. He writes: 
ﻞﻐﺷ اﺪﻌﻟا ﺖﺘﺸﺘﺑ باﺰﺣﻷا     و ﷲا ﺎﻧﺮﺻﺎﻧ ﻒﻴﺴﺑ ﻲﺑاﺮﻋ  
(‘Abd al-Rahman, 1963 :85). 
 
During the Mahdist period (1881-1898), poetry was linked to real life and current affairs. The 
Mahdist Revolution revived the ‘Ulama poetry and introduced elements of patriotism, 
enthusiasm, courage and popular songs of heroism. Encouraged by the government, 
the‘Ulama fought the revolution by distributing pamphlets and writing poetry denouncing it. 
Although short, the Mahdist period was dominated by poetry written in support of the people, 
for war, and describing the Mahdi battles. Poets like Yahya al-Salawi, Muhammad Ahmed 
Hashim and Muhammad ‘Umar al-Banna wrote poems of praise about al-Mahdi, his call for 
war and his victories, and about‘Abdullhi al-Ta’aishi, the Mahdi’s khalifa (successor), and the 
founder of the Mahdist State. The revolution pulled the ‘Ulama and poets out of their dreamy 
world and into the world of reality. It liberated their poetry from delusions, the invisible world 
and false heroism, and revived in them a spirit of enthusiasm. Muhammad M. Ali quoted a 
well-known poem by the poet Muh ammad Omer al-Banna, from The Mahdist Manuscript 
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(p.396-397). He describes the army of the Ansar using classical warrior imagery, and 
compares the Mahdi warriors with those of the Prophet. Most of the imagery in the poem does 
not differ from the traditional imagery used in the classical poem. There are also many quotes 
from the Qur’an. The soldiers are described as courageous, and as firm as mountains. They 
put on armour because they are always expecting war. At war they fight sincerely and at 
peace they perform prayers. He writes: 
مﻮﻗ اذإ ﻲﻤﺣ ﺲﻴﻃﻮﻟا ﻢﻬﺘﻳأر       ﻢﺷ لﺎﺒﺠﻟا و ﻒﻴﻌﻀﻠﻟ ةاﺎﻤﺣ  
و ﻢﻬﺳﺎﺒﻟ دﺮﺳ ﺪﻳﺪﺤﻟا و ﻢﻬﺳﺄﺑ        مﻮﻳ ﺎﻘﻠﻟا تﺪﻬﺷ ﻪﺑ تارﺎﻐﻟا  
             ﻲﻓ ﻢﻠﺴﻟا ﻢهﺎﻘﻠﺗ ﺎﻋﻮآر اﺪﺠﺳ   ﺮﺛأ دﻮﺠﺴﻟا ﻢﻬﻴﻠﻋ و تﺎﻤﺳ   
(Sa‘ad, 1955:275-276) 
A new style of writing is apparent in the opening of the poem. Unlike most poems of that 
time, it opens with two lines of wisdom: “War is patience, fighting is endurance and death for 
the cause of God is a new life. Cowardice is disgrace and courage is dignity if coupled with 
resolution.” He writes: 
بﺮﺤﻟا ﺮﺒﺻ و ءﺎﻘﻠﻟا تﺎﺒﺛ            و تﻮﻤﻟا ﻲﻓ نﺄﺷ ﻪﻟﻹا ةﺎﻴﺣ  
ﻦﺒﺠﻟا رﺎﻋ و ﺔﻋﺎﺠﺸﻟا ﺔﺒﻴه         ءﺮﻤﻠﻟ ﺎﻣ ﺖﻧﺮﺘﻗا ﻪﺑ ﺎﻣﺰﻌﻟا ت 
(Sa‘ad, 1955:275-6) 
The poem also introduces the elements of enthusiasm and rejection of corruption. It calls for 
war and incites the Mahdi to rise and attack Khartoum, and expresses the poet’s indignation 
with the state of corruption. He writes: 
 
ﺾﻬﻧﺎﻓ ﻰﻟإ مﻮﻃﺮﺨﻟا نأ ﻪﺣﻮﺴﺑ     ﻞهأ ﺔﻳاﻮﻐﻟا و ﺔﻟﻼﻀﻟا اﻮﺗﺎﺑ  
اوﺬﺒﻧ ﺔﻌﻳﺮﺸﻟا ﻦﻣ ءارو ﻢهرﻮﻬﻇ     ﻦﻋ ﻢﻬﻨﻳد  ﻢﻬﺘﻠﻐﺷ تاﻮﻬﺸﻟا  
(Sa‘ad, 1955) 
Thus, poetry in the Mahdist period started to follow the spirit of the Revolution. However, 
Muh ammad M Ali argues that most of the poetry written during the Mahdist period was 
lacking in depth and originality. The poetry of Idris Muhammad Omer al-Banna, Ahmad, al–
Imam al-Kabboushabi and Muhammad Ahmad Hashim was devoid of the Mahdist 
spirituality. Unlike the above mentioned poem by Muh ammad ‘Omer al-Banna, their poetry 
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failed to convey the idea of al-Imam al-Mahdi about martyrdom and the reward of the martyr; 
they merely quoted the Qur’an. Ali quotes a poem by Muhammad Ahmad Hashim as an 
example of insubstantial poetry. Hashim writes: 
رﻮﺼﻗ ﻞﺑ و رﻮﺣ تﺎﻤﻋﺎﻧ    ىﺪﻟ ﻰﻟﻮﻤﻟا حوﺪﺑ ﻪﻴﻓ حﺪﻣ  
ﺎﻬﺑ ﻦﻴﻋ ﻰﻤﺴﺗ ﻼﻴﺒﺴﻠﺳ       و ﺎﻤﻴﻨﺴﺗ مﺎﺘﺧ ﻚﺴﻤﻟا ﺢﺷر  
(Ali, 1999: 152). 
Another example of the insubstantial poetry is a poem by Idris ‘Omar al-Banna. He writes: 
ﻢهرﺎﻬﻧأ ﺔﻔﺘﻠﻣ ضﺎﻳﺮﺑ ﺎﺠﺷأ     ر نﺎﻨﺠﻟا ﻢﻬﻔﺤﺗ ﺢﻳر ﺮهﺰﻟا  
           و ﻞﺑﻼﺑ حاﺮﻓﻻا بﺮﻄﺗ ﺎﻨﻐﻟﺎﺑ        و فﻮﻄﻳ تﺎﺳﺎﻜﻟﺎﺑ ناﺪﻟؤ رﺮﻏ     
(Ali, 1999: 153). 
The Anglo-Egyptian occupation (1898-1956) marked a turning point in the history of the 
Sudan (Al-Shūsh, 1962:11-14). For the first time, Sudan emerged from its isolation and made 
contact with the outside world. The government introduced formal education with the aim of 
training a number of Sudanese to fill junior posts and gradually closed the khalwas for fear of 
another religious uprising, e.g. like that of the Mahdiyyah.  Many Sudanese were dissatisfied 
with the system of education introduced by the colonizers, as well as with the growth of towns 
and urban communities, which they considered as promoting the disintegration of their 
religious values and tribal traditions. The overthrow of the Mahdi Revolution by the Anglo-
Egyptian forces resulted in deep feelings of disappointment and bitterness. Sudanese poets, 
such as ‘Abdullah ‘Abdul Rahman (1891-1964), Muhamad Sa‘id al-‘Abbasi (1880-1963) and 
‘Abdullah Muh ammad ‘Omar al-Banna (1890-1980), read neo-classical poetry: however, they 
stuck to the traditional form of the poem (Ali, 1999: 152). They were among the first 
graduates of Gordon Memorial College to have a religious background. The Sufi and Bedouin 
influence, such as the influence of the Shukriyyah tribe, was clear in their poetry. The purity 
and eloquence of their poetry was acquired, besides their education and upbringing, from their 
life in the Bedouin land. They were influenced by the dubeit poetry (a couplet of verse) of 
Bedouin tribes like the Shukriyyah. Many poets were still committed to the traditional form of 
the poem. All poets started their poems with crying over the ruins, talking about love, 
describing the journey, then moving on to the main purpose of the poem. They also used 
classic musical and poetic images. Despite this escapism, almost all poets had one aim i.e. 
resisting colonization and achieving freedom. However, each had his own way of expressing 
that aim.  Al-‘Abbasi talked of journeys from one place to another, like the Arab Bedouins, 
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and of parting with friends. He described the rain, the clouds, the thunder and the desert 
animals. Even patriotism in his poetry was linked with the places he visited. The Nile 
symbolises a political bond with Egypt, which he loved and considered a partner to Sudan in 
the struggle against the colonizer, and to which Sudan is connected by the firm bond of 
religion and the Arabic language. He writes:  
و ﺎﻧﺎﻔآ ﻦﻳﺪﻟﺎﺑ ﺎﻨﺗوﺮﻋ ﻰﻘﺛﻮﻟا            دﺎﻀﻟﺎﺑو ﺔﻤﺤﻟ و ﺔﻗاﺪﺻ  
و اﺬﻬﺑ ﻞﻴﻨﻟا كرﺎﺒﻤﻟا  ,و ﻞﻴﻨﻟا                ﻞﻴﻤﺟ ﻦﻣ ﻩﺮﺑ ﷲا ﺳﻪﻗﺎ  
(Al-‘Abbasi, 1948: 28) 
To express their resentment, poets resorted to the revival of their glorious past and their 
Islamic civilisation. They rejected the new rule imposed upon them by the colonizers who 
undermined Islam and the Arabic language. However, their poetry was subject to criticism by 
Sudanese academics such as Ḥamza al-Malik ambal, al-Amin Ali Madani and Dr. 
Muh ammad Ibrahim al-Shūsh. Al-Shūsh (1972:5) attacked them for adopting the style of the 
classical poem, wherein the purpose underlying the poem was reached through a medium of 
descriptive allegory, incorporating elements of nature and the surrounding environment. In his 
view, the poetry of the time was sentimental, lyrical and oratory. Poems were mere imitation 
rather than a product of real experience, and the poets were viewed as preaching. Muhammad 
M Ali disagreed with al-Shūsh. He believed that it was poetry of struggle, which kept pace 
with political and social events of the time. It depicted the degradation and laxity of morals of 
the time compared to the virtues, courage and morals of the past. Ali believed that it was quite 
natural for people to seek inspiration in the glory of Islam and the Arab as, for them, Islam 
and Arabism were their entity. On the foundations of these two beliefs the first Sudanese state, 
Sinnar, had been established, followed by the other Islamic states and when the Turkish 
occupation ended. ‘Abdin (1967:225) noted the feelings of frustration and bitterness that 
marked Sudanese poetry during the period of the British occupation. He attributed them to the 
sensitivity of the poets and the bad circumstances in which they lived as a result of the 
injustice and corruption of the Turks. However, Muhammad M. Ali (1999:314) believed that 
the poetry of discontent and indignation was the result of the beginning of a national 
awareness. He defended it as the poetry of resistance and noted the considerable role it played 
in raising the awareness of the masses and reviving the spirit of nationalism. Al-Shūsh 
(1972:6) criticized the traditional poetry as religious preaching, and the poets as public 
orators. The dominating theme was the revival of ancient Islamic civilization and the wish to 
counter the strong current of Western civilisation. Poets adopted the model of the classical 
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qasida, its imagery, diction, meter and rhyme.  Al-Shūsh used the work of ‘Abdullah al-
Banna, who was looked upon as the leader of traditional poets, to introduce Sudanese 
literature to the Arab world. Al-banna’s poem “Greeting the Hijri Year” or Munajat al-hilal, 
translated by Al-Shūsh, was considered as the line of demarcation between neoclassical and 
modern poetry. It was first recited in 1921 to a big audience in the Graduates Club. The poem 
draws a glorious picture of a past where rulers were steadfast and just, men generous and 
courageous, and women noble and virtuous. This picture is contrasted with the present dark 
picture of the Arabs and their state of degradation and immorality.   Al-Banna writes: 
 
ﻦــﻳﺪﻟا و ﺎﻴــــــــــﻧﺪﻟا ﻦﻋ لﻼﻬــﻟا اذ ﺎﻳ          ﻲﻨﻴﺠـــــــﺸﻳ ﻚﻨﻣ ﺎﺜﻳﺪﺣ نﺎﻓ ثﺪـــﺣ 
ﺮﻐﺻ ﻦﻣ ﻚﻔﻨــــــــﺗ ﻻ نﻮـــــﻨﻟﺎآ ﺖﻌﻠﻃ          ﻔـﻃﻮﻨـــــﻟا اذ تﺪﻬــﺷ ﺪﻗ ﻚﻧا و ﻼ 
ﻪﺘﻨﻴــــــــــﻔﺳ ﺐآﺮﺗ ﻢﻟ و ﺎﺣﻮﻧ تﺮﻳﺎﺳ          ﺖﻧأ و  ﻦﻴــــﻠﺑز ﺮﺼــﻋ ﻲﻓ ﻰﺘﻓ ﺖﻧأ49 
 
ىوذ   ًﺎآﻮﻠﻣ ﺮَّﺒَﺧ  ﺰﻋ    ﺔﻬـــــــــــﺑُأو   ِنﻮــه   ﻰﻟا وﺰَﻋ ِناو كﻮﻠــــﻤﻟا نا    
ﺎَهَﺮﺛاد َداﺪـــــــــــﻐﺑ ﻦﻣ ﻚِﻓﺮﻄﺑ ﻖﻣراو           ِنﻮﻤْﻴـَﻣ مﺰﻌﻟا ﻰﺿﺎﻣ َﻞآ ﺎﻬﺑ ْبﺪﻧاو  
ﺪﺠﺴﻤﻟا ﻦﻋ ﺎﻬﻠﺳ ﻪُﺒﻧﺎﺟ رﻮُﻤﻌــــــــْﻤَﻟا            ﻢﻠﻌﻟﺎﺑ  ِﺮﻴﺨـــﻟاو  ِبادﻵاو   ِﻦﻳﺪﻟاو 
ٍﺮﺼـــــــــــــــــﻗ ﻦﻋ َةﺪﻴﺑز ﻞﺳو ُﻩأﻮَﺒَﺗ            ِﻢﻬﺸﻟا مﺎﺴــــﺣ ِﻦﻴﻣﻻا ﺪﻌﺑ   ِنﻮﻣﺎﻣ 
ﻦﻳأ ﷲا ﺶﻴﺟ ﺶﻴﺠﻟا ﻦﻋ ﺎﻬﻠﺳ ﻰﻀﻣ            ِنﻮﻨﺴﻣو ٍضﺎﻣ ﻦﻣ دِﺮُـــــــﺟ َﻒﻴآو 
ﻰﻓ ﻦﻣ ﺎهﺮﺑﺎﻨﻣ ﻰﻠﺧا  ﺎهﺮﺑﺎـــــــــــﻘﻣ            ﻞآ ﻦﻣ ﺎـــــــﺛﻵا ِﺢــﻀﺘﻣِر    ِنﻮﻓﺪﻣ 
( Al-Banna, 1921: 70). 
Translation: 
Oh young moon, talk of the world of religion because in thy talk lies my 
Young emerged like nun (the Arabic letter) eternally young as a child 
And you have witnessed the age of Zhu el Nun (the ancient Prophet) 
You voyaged with Noah, though you did not join his ark 
And you are now as you were in the age of Zeppelin 
Tell kings, who are oblivious in their majesty and greatness 
That kings, however great, in the end they are disgraced 
Glance at the changing fate of Baghdad and weep for everyone therein 
That was full of courage and steadfastness 
Ask Baghdad how many are those who are buried in her graves 
                                                            
49 Ferdinand Zeppelin [1838-1917], the German airship builder. He devoted his time to the development of 
dirigible balloons. 
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Once so noble and so generous 
Ask Zubeida about the palace that was occupied after al-Amin 
By the sword of sagacity, al Mamoun: 
Ask her about the army. The army of God, where it disappeared 
And how were they disarmed of there sharp and piercing weapons 
Alas, its alters are deserted by those who now fill the graves 
Those whose traces are visible and those traces are buried 
 (Al-Shūsh, 1972:7) 
Al-‘Abassi similarly expresses the idea of rejecting Western civilization and idealising the 
past. There has never been a reform for the corrupt or protection for the weak.  He praises the 
time of the Four Orthodox Califs and the two distinguished Califs who succeeded them, ‘Amr 
and Khalid, who have never hurt the honour of their neighbour or broken a promise. He 
writes: 
 
ىﺰﺟ ﷲا ﻚﻴﺗﺎه ةرﺎﻀﺤﻟا ﺮﺷ ﺎﻣ          ىﺰﺟ ﻦﻣ ﻒﻳرﺎﺼﺗ نﺎﻣﺰﻟا ﺪﻧﺎﻌﻤﻟا  
ﻢﻠﻓ ﻚﺗ ﺎﻣﻮﻳ و ثداﻮﺤﻟا ﺔﻤﺟ             ﻰﻤﺣ ﻒﻴﻌﻀﻟ وأ ﺻﺎﺣﻼ ﺪﺳﺎﻔﻟ  
ﺎﻨﻴﻘﺷ ﺎﻬﺑ ﻰﺘﺣ  ﺎﻨﺘﺒﻟ ﺔﻟذأ               و ﺎﻬﻟﻼﻏأ ﺎﻨﻣ نﺎﻜﻣ ﺪﺋﻼﻘﻟا  
ﻰﻋر ﷲا ﺪﻬﻋ ﻦﻳﺪﺷاﺮﻟا و ﺔﺑﺮﺗ    ﺖﻤﺳ ﻦﻴﻴﻣﺎﺼﻌﻟﺎﺑ وﺮﻤﻋ ﺪﻟﺎﺧو  
                              ﺪهﺎﻌﻣ قﻮﻘﺣ اﻮﻧﺎﺧ ﻻ و رﺎﺠﻟ    ﺔﻣاﺮآ اﻮﺣﺎﺒﺘﺳا ﺎﻣ ﺮﻴﺧ ﺔﻤﺋأl 
(Al-‘Abbasi, 1948: 20). 
 
Poets such as al-Banna and al-‘Abbasi lived a period of their lives among the Bedouin people 
of the Butana, partly to express their rejection of the British occupation. Their nature poems 
stuck to one theme, creating a sense of organic unity within the poems. In their respective 
poems “Al-Butana” and “Nature in the Sudan” they describe the countryside scenery, the 
people and their qualities, activities and feelings. Al-Banna explains his reasons for moving to 
the Butana by describing it as the ideal mode of existence, as “the land of rest, peace, 
satisfaction”. He writes: 
 
نﺎﺤﻳر و           حور ﻲه و ﺔﻧﺎﻄﺒﻟا ﻲﻟإ ﺖﻠﺣر… .مﻼﺳ ﺎﻬﺗﺮﺸﻋ و 
( Al-Banna, 1921: 17). 
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The reference is to the description of Paradise in the Qur’an: "Rest, Satisfaction and Delight" 
(Ali, 1989: 56). نﺎﺤﻳر   (basil)   is a sweet-smelling plant used here as a symbol of satisfaction 
and delight. 
Sudanese new-classical poets made some attempts at modernisation. They found the 
colloquial poetry very popular so they derived elements from it to create new verse. Al-  
‘Abbasi also lived among the Kababish tribe and shared their nomadic life. He took meanings 
from their colloquial poetry and expressed them in classical Arabic. In the following lines a 
Bedouin description (oral literature) of his beloved is influenced by the environment. She is 
like a gazelle; her colour is like gold, her speech like ripe dates. He writes: 
يﺮﻤﺗ ﺎﺜﻳﺪﺣ بأ يﺮﻤﺳ ﺎﻧﻮﻟ بأ ﺎﻳ 
ﻲﻠﻤﺷ ﻊﻤﺠﺗ ﷲا ﺎﻳ ﻲﻧأ راوﺪﻟا 
 
 
Al- ‘Abbasi reproduces it in classical Arabic as: 
ﺐﻃﺮﻟا ﻮﻠﺣ لﻮﻘﻟا و ﺐهﺬﻟا نﻮﻟ نﻮﻠﻟا 
ﺎﺷﺮﻟا اذ ﻲﻓ برأ ﻲﻟ 
ﻲﺑرأ ﺾﻗﺎﻓ بر ﺎﻳ 
(Al-‘Abbasi, 1948: 95) 
Another example is of a Bedouin woman seeking help from a fortune teller; she promises to 
give her a Medjidie 50 if she tells her the whereabouts of her beloved. She writes: 
يﺪﻴﺠﻣ ﻲﺑ ﻚﻳﺮﻜﺑ يﺪﻳز ﻲﺘﺧ ﺔﺗﺎﺘﺧ 
ﺪﻴﻌﺒﻟا ﺪﻠﺒﻟا ﻲﻓ ﻲﺒﻴﺒﺣ ﻲﻟ ﻲﻓﻮﺷ 
 
    Al-‘A bbasi reproduces the meaning in classical Arabic as:  
 
ﺮﻌﻟا ﺔﻓاﺮﻋيﺪﻳﺰﺘﺳا ياﺪﻧ ﻦﻣو  يﺪﻳز ب 
ﺑ ﻰﺴﻣا ﻲﺒﻴﺒﺣ ﻦﻳو ﻲﻟ ﻲﻓﻮﺷﻘﺪﻴﻌﺑ ﺮﻔ 
(Al-‘Abbasi, 1948; 96) 
  
                                                            
50 Turkish silver coin of 20 piaster coined under Sultan ‘Abdul Medjid. 
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He expresses the meaning of the verse in classical language and substitutes some colloquial 
words such as ﺮﻤﺗ   dates) ﺔﺗﺎﺘﺧ  (fortune teller) ﻚﻳﺮﻜﺑ  (will bribe you), for the classical 
words ﺐﻃر   and ﺔﻓاﺮﻋ. 
These graduates, mostly of a religious background and Azhar education, were unhappy about 
the new values. They formed reading circles where they held literary activities and read and 
discussed books which they had obtained from Egypt. The Graduates’ club (1919) and the 
two magazines Al-Ra’id and Ḥadarat al-Sudan acted as outlets for them. They did not want to 
fall prey to the Western civilization, which they condemned as a source of misery and 
oppression. Poets used their fate, their adverse circumstances and the viciousness of the 
people as symbols of the enemy who ravished everything they possessed. Al-‘Abbasi resists a 
worse fate by his own endurance; unlike others he will never give up. He, and others, 
complain of the lack of real friends to whom one can resort in such an adverse atmosphere of 
oppression and degradation. He writes: 
دز اﻮﺘﻋ كدزأ ﻦﻣ ﻦﺴﺣ يﺮﺒﺻ       و ﻲﻨﻗدأ سﺄآ باﺪﻌﻟا ﺮﻣﻷا  
ﻻ  لوﺎﺤﺗ  ﻲﻨﻣ   ﺎﻣاﺮﻣ   اﺪﻴﻌﺑ        و ضرا ﻦﻣ ﺖﺌﺷ  ﺔﻟﺬﻤﻟﺎﺑ  يﺮﻴﻏ  
ﺎﺑ  ﻻﺎﺠﺳ  ﺎﻣ  ﻦﻴﺑ  ﺮآ  و           ﺮﻓ نإ  ﻲﻨﻴﺑ  و  ﻪﻨﻴﺑ  اﺪﺑأ   ﺮﺣ  
(Al-‘Abbasi, 1948: 37). 
Tawfiq Ah mad  al-Bakri also shows his resentment. Fortune turns against him in favour of his 
enemies while he and his like cling to their pride and virtuousness. It is in vain to expect good 
from evil. He writes: 
ﻲﻧﺄآ  و  مﺎﻳﻷا   مﺎﻳأ     ﺎﻧﺮﻴﻏ              ﻮﺧأ تﻼﻔﻏ  ﺐﻠﻄﻳ ﺮﻴﺨﻟا ﻲﻓ ﺮﺴﻌﻟا  
ﺎﻴﻓ ﺘﻔﻋﻲ ﻲﻧﻮﺻ ﻲﻠﻋ ﻲﺘﻣاﺮآ                و ﻻ   ﻲﻨﻴﻤﻠﺴﺗ  ﺐﻋﺎﺘﻤﻠﻟ و ﺮﻀﻟا  
(Sa‘ad, 1955: 105 ) 
Muddathir al Bushi calls for an armed struggle and mourns the disgraceful stance of holy 
men with regard to the deterioration of religion. He writes: 
ﺎﻧارأ ﺎﻧﺮﺠه ﻦﻳﺪﻟا و ﻟاﻦﻳﺪ ﻞﻘﻌﻣ             ﺎﻤﻓ ﺮﻴﺧ ﻒﻴﺳ ﻢﻟ ﻩﺪﻳﺆﻳ مرﺎﺻ  
(Najilah, 1964: 91) 
‘Abd al-Rahman Shawqi calls for confrontation and death for the cause of the Homeland. He 
writes: 
ﺲﻴﻟو دﻮﺠﻟا لﺬﺑ تﺎﻤﻬﻳرد         ﻦﻴﻜﺴﻤﻟ ﻰﻠﻋ ﺪﻴﻗ ةﺎﻴﺤﻟا  
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ﻞﺑ دﻮﺠﻟا تﺎﻤﻤﻟا ﻰﻠﻋ دﻼﺑ         ﻴﺤﻴﻟﺎ  ﺎﻬﻠهأ  ﺪﻌﺑ تﺎﻤﻤﻟا  
(Sa‘ ad, 1955: 199) 
After the failure of the White Flag Movement in 1924 and with the foreign occupation 
tightening its grip, people were overwhelmed by feelings of grief and disappointment. That 
feeling of suppression and emptiness had to have some kind of outlet. Tawfiq Salih Gibril was 
the first Sudanese poet to write about the 1924 movement.  Commemorating four of the White 
Flag’s heroes he writes: 
 
حﺎﻣر روﺪﺻ اﻮﻘﻟأ ﻢﻬﺤﻳو ﺎﻳ       ﻰﻏﻮﻟا ﻲﻓ روﺪﺻ ﺔﻌﺑرﺄﺑ ىدوأ 
   ﻢهﻮﻠﺻأ نأ ﺪﻌﺑ ﻦﻣ ةﺮﻔﺣ ﻲﻓ      ﻲﺣﺎﻀﻟا رﺎﻬﻨﻟا ﻲﻓ ﺪﻗﻮﺗ ارﺎﻧ 
 اﻮﻀﻣ و"ﻢﺘﺨﻟا ﺮﺴﺑ " بر       ﻪّﻴﻔﺻ ﺪﻌﺑ"ﺾﻴﺑﻷا ءاﻮﻠﻟا "حﺎﺿﻮﻟا 
 ﺪﻳﺮﺸﺘﻠﻟ ﻦﺠﺴﻠﻟ ,حﺎﻨﺠﺑ ﻢﻬﻧﺎﻃوأ ﻦﻋ دّوﺬﻟا ﺎﻣ            ةﺮﻳﺮﺠﻟ ﻻ  
(Sa’ad, 1955: 151 ). 
The poet Munir Salih ‘Abdelqadir in his work complains about the terrible circumstances and 
encourages his countrymen to wake up and resist the foreign occupation. He writes:  
 
ﺎﻤﻬﺘﻣ ﻦﻜﻳ ﻢﻟ ﻲﻠﻘﻋ نإ               ﻲﻤﻬﺘﻣ ﻦﻜﺘﻓ  ﻲﻨﻤﻠﺗ ﻻ 
ﺎﻤﻠﻇ اﺪﻤﻋ و ﺮهﺪﻟا ﺄﻄﺧأ              ﻩﺮﻴﺼﻘﺗ ﻲﻠﻋ ﺮهﺪﻟا ﻢﻟ و 
ﻘﻠﺧ ﺎﻣ              ﻢﻜﻧإ اﻮﻘﻴﻓأ ﻲﻣﻮﻗ ﻦﺑ ﺎﻳﺎﻤﻨﻏ  اﻮﺸﻴﻌﺘﻟ ﻢﺘ 
ﺎﻣﺪﺧ ﻢﺗﺮﺼﻓ ﻢﺘﻨآ ةدﺎﺳ             ﻢﻜﻧﺰﺣأ ﺎﻣ فﺮﻋأ ﻲﻨﺘﻴﻟ 
(Gibril, 1972: 55) 
The visit of Lord Allenby to the Sudan in 1922 was viewed with suspicion, as it occurred at a 
time when the Sudanese political movement was divided into two camps; one called for the 
withdrawal of the British and unity with Egypt, the other called for the continuity of British 
rule. A poem by Tawfiq Salih Gibrel reveals the British intentions behind the visit. He writes:  
 
ﺎﻬﻳأ مﻮﻘﻟا ﻻ اوﺮﺠﺗ ﻻﻮﻳﺪﻟا            ﻒﻧﺄﻳ ﻟاﺮﺤ نأ ﺶﻴﻌﻳ ﻼﻴﻟد  
ﺎﻧﻮﻤﺘﻤﺳ باﺪﻌﻟا ﻢﺘﻘﻴﺿ رﻷا     ض ﺎﺘﻴﻠﻋ ﻰﺘﺣ ﺎﻨﻳﻮﻧ ﻼﻴﺣﺮﻟا  
ﻚﻠﺗ نوﺮﺸﻋ ﺔﺠﺣ ﺪﻌﺑ ﺲﻤﺧ      ﺪﻗ ﺖﻀﻘﺗ و ﺎﻣ ﻢﺘﻴﻔﺷ ﻼﻴﻠﻏ  
ﻢﺘﻴﻋدﺄﻓ ﺮﺸﻧ ةرﺎﻀﺤﻟا و ﺎﻓﺮﻌﻟا   ن ﺐﻌﺸﻟاو ﺎﻣ لاﺰﻳ ﻻﻮﻬﺟ  
ﺢﻳو ﻲﺒﻠﻗ اﺪﻣ ﺪﻳﺮﻳ ﻲﺒﻨﻠﻟا           مﻮﻳ ﻰﻓاو ﺮﺠﻳ اﺎﻔﻴﺳ ﻞﻴﻘﺻ  
(Najilah, 1964: 68). 
Sudanese traditional poetry was subjected to criticism for the first time by the two 
Sudanese poets and critics, al-Amin Ali Madani and Hamza al-Malik Tambal. As pioneers 
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they paved the way for the coming cultural revival of the thirties. They encountered fierce 
objections from the public, who considered poetry to be sacred. Hadart al-Sudan, the only 
newspaper at the time, attacked them and refused to publish their contributions. Al-Amin was 
influenced by the Mahjar poet Khalil Jubran but he died in 1926 at a very young age, and 
before completing his work. Hamza was influenced by ‘Abass Mahmūd al-‘Aqqad and was 
known for his didactic and theoretical criticism. His critical essays, written in 1926, which 
were published in his book ﻲﻧادﻮﺴﻟا بدﻷا أ ﺐﺠﻳ ﺎﻣوﻪﻴﻠﻋ نﻮﻜﻳ ن [Sudanese Literature and How it 
Should Be] and ﺔﻌﻴﺒﻄﻟا  ناﻮﻳد   [The Diwan of Nature] expressed a genuine desire to create a 
new literature of identity. He was the first poet to attempt to realize the call for an original, 
deeply felt poetry which carried authentic Sudanese traits in his collection, ‘The Diwan of 
Nature. He attacked traditional poetry as being weak, shallow and lacking in originality. He 
was the first to call for the Sudanism of Sudanese literature and the first to introduce such 
terms as  ﻲﻧادﻮﺴﻟا بدﻷا (Sudanese literature) and    ﺔﻴﻧادﻮﺴﻟا ﺔﻴﺗاﺪﻟا  (Sudanese identity) in  his 
book ﻪﻴﻠﻋ نﻮﻜﻳ نا ﺐﺠﻳ ﺎﻣ و ﻲﻧادﻮﺴﻟا بدﻷا )  Sudanese literature and How it Should Be). He 
demonstrated his search for the common roots of a national culture and common heritage by 
writing, “Poetry written by Sudanese poets should reflect Sudanese sensibility and the 
Sudanese landscape” (Tambal, 1972: 66).  
Henceforth poetry witnessed a considerable change by the neo-classicists. For the first time 
poets were inspired by nature. They realised the beauty of nature in the Sudan; its landscape, 
the Nile, the deserts. Al-Nasser Qareballah (1918-1962) describes the charm of nature in his 
poem Umbadir (named after a place in western Sudan). Using a more sophisticated style of 
writing and well chosen vocabulary, the poet portrays the image of an ideal place 
distinguished by the utmost beauty in everything, e.g.: “The gravels at Umbadir  look like 
balls painted in bright colours and its hills stretch up very high scraping heavy clouds 
saturated with rain water.” He writes: 
 
لﺎﻣﺮﻟا ﺮﻴﻤﺿ ﻩﺮﺳ ىﻮﺘﺣأ و     لﺎﻤﻜﻟا ﻲﻓ ﻪﺘﻗزر ﻆﺣ يأ 
لﺎﻤﺟ ﻞآ ﻪﻴﻟا ﻰهﺎﻨﺗ ﺪﻗ           ﻞﻴﻤﺟ ﻞآ ﻚﻴﻟا ﻰهﺎﻨﺘﻓ 
ﻲﻟﺎﻃ نﻮﻠﻟا ﻊﺻﺎﻨﺑ ﺎهﻼﻃ ﺪﻗ         تاﺮآ ﻪﻴﻓ ءﺎﺒﺼﺤﻟا نﺄﻜﻓ 
لﺎﻘﺜﻟا بﺎﺤﺴﻟا درﻮﻣ ﻰﻟا      تﺎﺒﺋﺮﺸﻤﻟا ﻚﺑﺎﻀه ﺖﻟﺎﻌﺗو 
(Qareballah, 1969: 45). 
The poem goes on to describe the Sudanese environment; its vegetation, animals, the 
women’s beauty and their activities. He alludes to a young lady who is picking the fruit of the  
ﻂﻨﺳ   ([Nilotic acacia] as graceful and aloof like a gazelle,”Her feet are at the lowest part of 
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the branch and her hands are on the upper part of another revealing the form of her breasts 
and narrow waist.” The poet longs to hear her resonant voice and the echo of bird song when 
she calls. He writes: 
 
اﺮﻔﻧا ﻲﻓ ﻂﻨﺴﻟا ﺮﻤﺛ            ﻲﻨﺠﺗ ﻢﺛ ﺎﻬﺘﻴﻘﻟ ةﺎﺘﻓولاﺰﻐﻟا د 
ﻲﻟﺎﻋ ﺮﺧﺁ رﺪﺻ ﻲﻓ ﺎهاﺪﻳو      ﺎﻬﻴﻣﺪﻗ ﻲﻠﻔﺳا ﻦﺼﻐﻟا ﺢﻨﻤﺗ 
   لاﺰﻬﻟا ﻲﻓ ﺎﻃﺮﻔﻣ ﺢﺸﻜﻟا و ج     ﻮﻤﻟا نﺎﻘﻔﺧ ﻲﻓ ناﺪﻬﻨﻟا ﻞﻈﻴﻓ                                                
لﺎﻣﻵا ﺐهاد ﺮﺒﻓﺎﺼﻌﻟا و      يدﺎﻨﺗ ﺪﻳﺪﻤﻟا ﺎﻬﺗﻮﺻ ﻲﻨﻗﺎﺷ 
(Qareballah, 1969: 45). 
 
Thus the neo-classicists succeeded in reviving the fading traditional form of poetry but they 
failed to contribute significantly to the evolution of the modern poem. Their attempt to break 
away was aborted by a new kind of romanticism that rejected the traditional poem.  
 
II.A. 2 The Romantic School: 
The first era of Arabic poetry written during the first half of the nineteenth century is marked 
by classical diction and forms. It lacks any trace of English influence; its major poets are the 
Egyptian Mahmūd Sami al-Barudi (1838-1904) and the Syrian-Lebanese Nasif al-Yaziji 
(1800-1871). The second era, written in the second half of the nineteenth century, is 
characterized by Western influence and the poets express their attitude and their wish to 
capture the spirit of the age. The Egyptian poet Hafiz Ibrahim (1870-1932):  calls for the 
people to “throw off the handcuffs and lift the masks so as to be able to breathe the north wind 
i.e. the European influence.” He writes: 
نﺁ ﺎﻳ ﺮﻌﺷ نأ ﻚﻔﻧ ادﻮﻴﻗ              ﺎﻨﺗﺪﻴﻗ ﺎﻬﺑ ةﺎﻋد لاﺎﺤﻤﻟا  
اﻮﻌﻓرﺎﻓ ﻩﺬه ﻢﺋﺎﻤﻜﻟا ﺎّﻨﻋ            ﺎﻧﻮﻋدو ﻢﺸﻧ ﺢﻳر لﺎﻤﺸﻟا  
(Ibrahim, 1948: 226). 
Muh ammad al Mahdi al-Majdūb rejects and mocks traditional poetry. He writes:  
       ﺎﻣ برﺎﻋﻷا ﺮﻌﺷ ﻦﻣ ﺖﻠﻠﻣو ﻪﺑﺐﻗﺮﺘﻳ ﻊﺋﺎﺟ ﺔﻧﺎﻬﻣ ﻻا  
(Al-Majdūb, 1969: 66). 
By the end of the nineteenth century a new type of poetry was being written, marked by a 
tension between a relatively neoclassical style and new romantic sentiments (‘Abd al- Ḥai, 
1982:2). The growth of the Romantic Movement was associated with the emergence of the 
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three romantic schools: the Diwan, the Mahjar and Apollo. The Mahjar poets in America and 
the Apollo poets in Egypt were unhappy about the stringent traditional forms and the lyrical 
quality of Arabic poetry due to the rhythms of the music. They paid more attention to English 
romantic poetry, namely that of Shelley, Wordsworth and Coleridge. They were the pioneers 
of romanticism in Arabic poetry through their call for flexibility in form and a broadening of 
the range of imagery.  Although the growth of the three romantic schools was associated with 
an English education, the French-educated poets also made their contribution. ‘‘Abbas 
Mahmūd al-Aqqad and ‘Abd al- Rahman Shukri became aquainted with some French poetry 
through English translation. Ibrahim Naji and Ali Mahmūd 
Taha made translations from French poetry.  Arabic translations of Victor Hugo and La 
Martin, plus the critical essays and foreign literature published in Apollo and al-Fajr 
magazines and in periodicals such as al-Bayan, al Siyasah al –Usbu ‘iyyah, Al-Risalah and 
al-Balagh, were made available to Arab poets, especially those who knew no foreign 
language such as al-Shabbi and the Sudanese romantic poet al-Tijani Yusif Beshir (1912-
1937). 
The early 1930s witnessed the emergence of another romantic trend in Sudanese poetry. It had 
a considerable impact on the Sudanese people, who had woken up to the reality of 
experiencing two revolutions; the Mahdi in 1881 and the Wad Haboba in 1903. That era 
witnessed the spread of literary clubs such as Dar Fawz and the establishment of the first 
drama group (Najilah, 1964:149). As mentioned earlier, the establishment of the Gordon 
Memorial College and the Institute for Religious Studies played a major role in the Sudanese 
literary renaissance. The graduates of the first mastered the English language, and those of the 
second, Arabic. Being aware of the ills and short-comings of society, the graduates turned to 
reading and writing so as to raise the awareness of their people. Their strong desire for 
knowledge found satisfaction in Egyptian journals and publications. The Sudanese writer and 
poet, Mu‘awia Muhammad Nur (1909-1941) gained admiration and respect for the articles he 
wrote in the Egyptian press which showed a deep insight into art and a high appreciation for 
culture. He wrote about love in English literature, German literature, literary taste and Russian 
narrative and drama. In an article entitled ﻩﺎﻳاﺰﻣ و ﻪﺼﺋﺎﺼﺧ ﻲﻜﻳﺮﻣﻷا بدﻷا [American Literature: 
Its Merits and Characteristics], he argues that the “complexity at the roots” produced the 
complex and paradoxical nature of this literature. In his book, Tradition and English and 
American Influence in Arabic Romantic poetry, Muh ammad ‘Abd al- Ḥai, the Sudanese poet 
and critic, discusses the Arabs’ knowledge of English poetry since the beginning of the 
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nineteenth century. He provides a brilliant study of the Arabic translations of English and 
American poetry, showing the important role of Arabic verse and translations in the 
emergence and growth of the language of Arabic Romantic poetry. It is a comparative study 
in which he discusses the differences between Arabic and English Romantic poetry. He treats 
themes such as Love, Nature, Self, Night, Evil and the Supernatural in relation to both 
classical Arabic traditions and to European Romantic influence. He contends that the 
influence American poetry had on the emergence and growth of Arabic romantic poetry was 
insignificant and, if there was any influence, it was through the Mahjar Group, who were 
exposed to an American intellectual environment. That was due to the fact that the intellectual 
problems with which the American writers were preoccupied differed from those of the 
English writers. Educated Sudanese such as Muh ammad Ahmad Mah jūb(1910-1976) and 
Yousif Mus tafa al Tinay (1909-1969) also read and admired the literature of the Romantic 
trend which appeared in the Arab world and the West. That trend had a great influence on the 
thirties generation of Sudanese poets, including Tijani Yusif Bashir, Idris Gamm‘a (1922-
1980), al-Nasser Qariballah (1918-1962) and Muh ammad M Ali (1922-1970). But the 
emergence of romanticism was met by opposition from some critics and poets. Among these 
was the Sudanese poet Ḥussein  ‘Uthman Mansour, who attacked the Apollo school. He wrote 
a poem opposing Ahmad Shawqi’s work, which welcomes Apollo and describes it as a 
reflection of ‘Ukaz. Ahmad Shawqi’s poem starts as follows: 
ﻞﻇ ﺮﻌﺸﻟا ظﺎﻜﻋ ﻦﻣ ﻚﻧﺎﻓ          ﻮﻟﻮﺑأ ﺎﻳ ﻚﺑ ﺎﺒﺣﺮﻣ اﻮﻟﻮﺑأ 
(Shawqi, 1995: 96). 
  However, Mansour, who was considered a link between the romantic school and the 
realistic trend (Haddarah, 1972:213) opposed the idea by rejecting Apollo as being the reason 
behind the classical language paralysis. He writes: 
 ﻻ ﻻأﺤﺼﻔﻟا ﻚﺑ تأﺪﺑ ﺪﻘﻓ        ﻮﻟﻮﺑأ ﺎﻳ ﻚﺑ ﺎﺒﺣﺮﻣﻞﺸﺗ ﻰ  
(Haddarah, 1972: 309). 
Mansour also criticized the work of the Romantic poet Ibrahim Naji. He condemns it as 
being full of twisted expressions and feminine-like sighs followed by tears. He satirises Naji’s 
poems as “stretched skeletons walking on wheels” and describes his book of verse as 
restricted “just like a clinic which is too narrow for the patients”. He writes: 
تﺎﻳﻮﺘﻠﻣ رﻮﺘآﺪﻠﻟ ﺮﻴﺑﺎﻌﺗ             ﻪﻨﻓو ﻲﺟﺎﻧ ﺮﻌﺷ ﻲﻓ ﻲﻧﺪهﺰﻳ 
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         ﺔﺛﻮﻧأ ﻦﺌﻠﻣ ﻲﺋﻵا ﻪﺗﺎهﺁ و          تاﺮﺒﻌﻟا ﺎهرﺎﺛﺁ ﻲﻓ و ﻞﻴﺴﺗ  
تﻼﺠﻌﻟا ﺎﻬﺑ ﻲﺸﻤﺗ ةﺪﻤﻣ            ﻞآﺎﻴه يﺪﻨﻋ ﻖﺤﻟا ﻲﻓ ﻩﺪﺋﺎﺼﻗ 
تﺎﺤﻔﺼﻟا ﺎﻬﺑ ﻰﺿﺮﻤﻟا ﻦﻋ ﻖﻴﻀﺗ    ةدﺎﻴﻋ ﺮﺷ ناﻮﻳﺪﻟا ﺢﺒﺻأ ﻪﺑ 
(Haddarah, 1972: 309). 
Sudanese Society was in a stage of transition from the old to the new era and the poet, 
likewise, was in a state of tension and anxiety. Confronted by many contradictions, the old 
and the new, will and the fate, the reality and the ideal, he was torn, and this was reflected in 
the works of those romantic poets. This work focuses on the poetry of Al Tijani Yusuf Bashir,   
who was an outstanding name in Arabic romantic poetry. Although he died very young at the 
age of only 25, he was considered to have enriched Arabic poetry with his mystical 
experiences. He studied and absorbed old literature, philosophy and sufi books. The 
expression of both doubt and certainty which dominated his poetry was no mere reflection 
and influence of the global romantic movement. ‘Abdin (1969: 269) notes that faith in God is 
fundamental for him and doubt is an exception; he relates him to the Unity of Existence. 
However, Muhammad M Ali (1998: 71) passes judgement on him as a sceptic. The sad, poor 
and unstable life he led was reflected on his soul and in his poetry. His poetry also reflects his 
religious doubts and the conflict within him between his heart and mind. Because of his 
meditations on the mysteries of life, he could be calm in his poem “My Self”, furious in 
“Revolution”, reassured in “Allah” and sceptical in “Am in Pain from my Doubt”; in “The 
Tortured sufi” he is both sceptical and assured. He says that he has worshipped God and 
protected His sanctities, aspiring to be near Him. He has dedicated himself to Him and made 
every effort in praying to Him. However, despite his loyalty and sincerity, “his soul is 
darkened and he can no longer see what he has seen before”: He writes: 
 
ﻚﺗﺎﻣﺮﺣ ﻦﻋ اﺪﺋاذ                 ﻰﻔﻟز ﻚﺗﺪﺒﻌﺗ ﺪﻗ 
ﻚﺗاﻮﻠﺻ ﻲﻓ ﺎﻬﺑ            ﺖﻏﺮﻓأ و ﻲﺴﻔﻧ ﺖﻴﻨﻓأ 
ﻲﺋﺎﻔﺻ و ﻲﺻﻮﻠﺧ               ﺪﻌﺑ ﻦﻣ ّﺪﺟ اذﺎﻣ ﻢﺛ 
 ﻲﺣور ﺖﻤﻠﻇأ…ءار ﺎﻧأ ﺎﻣ ىرأ ت        ﺪﻋ ﺎﻣ 
(Beshir,  1972: 126) 
 
His feelings and sensibility are due to his knowledge of Islamic philosophy; and he embraced 
the idea of the Unity of Existence in his poems “The Tortured Sufi” and “Allah”, in which he 
describes being plunged into the heavenly light. It was the world of Islamic Sufism which 
shaped his visions. Like the English romantic poet, William Blake, he was aware of the 
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sanctity of life. He expressed the holiness of the minutest creature, the ant, in بّﺬﻌﻤﻟا ﻲﻓﻮﺼﻟا, 
“The Tortured Sufi." He writes: 
 
ﻪﻟﻹا ﻩﺎﻳﺎﻨﺣ ﻲﻓ ﻲﺸﻤﻳ نﻮﻜﻟا ﻲﻓ ﺎﻣ ﻞآ 
ﻩاﺪﺻ   ﻊﺟر  ﺎﻬﺘﻗر ﻲﻓ ﺔﻠﻤﻨﻟا ﻩﺬه 
ﻩاﺮﺛ ﻲﻓ ﺎﻴﺤﺗ و ﺎﻬﻴﺷاﻮﺣ ﻲﻓ ﻲﺤﻳ ﻮه 
ﻩاﺪﻳ ﺎﻬﺘﻘﻠﺗ حوﺮﻟا ﺖﻤﻠﺳأ نإ ﻲه و 
ﻩاﺮﺗ ﺖﻨآ نإ ﷲا ةﺎﻴﺣ ﺎﻬﻴﻓ ﺖﻤﺗ ﻢﻟ 
( Beshir, 1972: 125) 
Translation 
Inside all that is in the universe the Lord moves. 
This minute ant is an echo of Him 
He dwells in its belly and in his soil 
And when it gives up its soul God is there ready 
To catch it in his hands. 
It does not die, for in it God lives if only you could see him  
(Badawi, 1972 : 50). 
 
 In his poem فﻮﺴﻠﻴﻔﻟا ﺐﻠﻗ ) The Heart of the Philosopher, he states that “Here is the truth in my 
bosom; here is a beam of light from Heavens in my heart here is God”. He writes:                                        
ﻲﻓ تاﻮﻤﺴﻟا ﻦﻣ    ﺲﺒﻗ ﺎﻨه ﻲﺒﻨﺟ ﻲﻓ ﺔﻘﻴﻘﺤﻟا ﺎﻨه ) ﻲﺒﻠﻗ (ﷲا ﺎﻨه 
(Beshir, 1972: 17). 
In his introduction to his book Anthology of Sudanese Liturature, ‘Ali al-Mak discusses the 
Romantic poet’s concentration on man’s subjective experiences and his relationship with 
nature (Al Makk, 1997: 13). The image of the poet as the gentle, sensitive and wise being who 
is born to suffer, endure and carry burdens is the same for almost all romantic poets; Sudanese 
poets are no exception. Both Iliyya Abu Madi and Muhammad Ahmad Mahjūb are alike in 
their treatment of nature, using the same romantic diction. Iliyya’s poet is an excellent 
creature whose singing is reflected on the gaiety of flowers, the flow of streams and the dew 
of dawn. He causes dull and weathered flowers to blossom and glitter like stars when he 
breathes life into them by singing in his choral-like voice and playing his violin. He writes:   
 
ﷲ   كرد   اﺮﻋﺎﺷ ﻻ  ﻰﻬﺘﻨﻳ              ﻦﻣ ﺪﻴﺟ ﻻإ ﺎﺒﺻ دﻮﺟﻸﻟ  
حﺮﻣ ﺮهازﻷا ﻲﻓ ﻚﺋﺎﻨﻏ و ىﺬﺸﻟا              و ﺔﻗﻼﻃ نارﺪﻐﻟا و ﺮﺠﻔﻟا يﺪﻨﻟا  
و نﺄآ كروز ﻪﻴﻓ ﻒﻟأ ِﺔﺠﻨﻤآ             و نﺄآ كرﺪﺻ ﻪﻴﻓ ﻒﻟأ ددﺮﻣ  
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ﻢآ ِةﺮهز ﻲﻓ ﺢﻔﺴﻟا ةردﺎﺧ ﻰﻨﻤﻟا             ﺖﻨﻜﺳ ﻰﻠﻋ ِسﺄﺑ نﻮﻜﺳ ﺪﻤﻠﺠﻟا  
ﺎﻬﺘﻴﻨﻏ   ﺖﻈﻘﻴﺘﺳﺎﻓ و ﺖﺤﻧﺮﺗ                و ﺖﻘﻟﺄﺗ ﺐآﻮﻜﻟﺎآ    ﻖﻟﺄﺘﻤﻟا  
(Abu Madi, 1961: 255). 
Mahjūb’s poet is one who walks in the darkness of the world to guide the lost ones. Like a 
nightingale he excites the meadows and hills by his chanting. He writes: 
 
ﺮﻋﺎﺷ ﺮﺠﻓ ضﺎﻳﺮﻟا ءﺎﻨﻏ           و ﻲﺑاوﺮﻟا ﻦهرﺎﺛأ و رﺎﺛ  
رﺎﺳ ﻲﻓ ﺔﻤﻬﻣ ةﺎﻴﺤﻟا اﺪﺠﻣ           ﻲﻓ مﻼﻇ دﻮﺟﻮﻟا يﺪﻬﻳ ىرﺎﻴﺤﻟا  
ﺐﻴﻟﺪﻨﻋ ضﺎﻳﺮﻟا ﺎﻣإ ﻰﻨﻐﺗ           و ﻩﺎﻔﺟ بﺎﺤﺼﻟا ىﺪآأ و ارﺎﻃ  
(Mahjūb, 1964: 27). 
The poet of Idris Gamm‘a awakens sorrows, suffers the loneliness of night and stimulates 
imagination. He walks in the night soliloquising and whispering to his shadows and ghosts. 
He is so weak that his emotions are provoked by a child’s smile; so strong that he can fight 
generations. He is devoid of all beauty himself but can perceive beauty in everything. He is 
created from a piece of mud burnt by the fire of suffering and transformed into clay.  By 
Divine Decree he became a poet who portrays things. Thus, Gamm‘a is using romantic 
opposites; the poet is weak and strong at the same time, he is without beauty but takes a little 
beauty from everything he experiences. He writes: 
ﻪﻟﺎﻣ ﻆﻘﻳأ نﻮﺠﺸﻟا و ﻰﺳﺎﻗ             ﺔﺸﺣو ﻞﻴﻠﻟا و رﺎﺜﺘﺳا ﻻﺎﻴﺨﻟا  
ﻪﻟﺎﻣ ﻲﻓ ﺐآاﻮﻣ ﻞﻴﻠﻟا ﻲﺸﻤﻳ              و ﻲﺟﺎﻨﻳ ﻪﺣﺎﺒﺷأ و ﻻﻼﻈﻟا  
ﻦﻴه ﻪﻔﺨﺘﺴﺗ ﺔﻤﺴﺑ ﻞﻔﻄﻟا                 ىﻮﻗ عرﺎﺼﻳ    ﻻﺎﻴﺟﻷا  
ﺮﺳﺎﺣ سأﺮﻟا ﺪﻨﻋ ﻞآ لﺎﻤﺟ             ﻒﺸﺘﺴﻣ ﻦﻣ ﻞآ ءﻲﺷ ﻻﺎﻤﺟ  
ﺖﻘﻠﺧ ﺔﻨﻴﻃ ﻰﺳﻷا و ﺎﻬﺘﺸﻏ           رﺎﻧ ﺪﺟو ﺖﺤﺒﺻﺄﻓ ﻻﺎﺼﻠﺻ  
                     ﻢﺛ حﺎﺻ ءﺎﻀﻘﻟا ﻲﻧﻮآ ﺖﻧﺎﻜﻓ        ﺔﻨﻴﻃ سﺆﺒﻟا اﺮﻋﺎﺷ     ﻻﺎّﺜﻣ      
(Gamma‘a,1961:65)                 
Tijani’s poet is weak, and while all the dreadful forces of nature collaborate  against him, he 
has nothing but his art to protect him. However, with only his pen for a sword and his 
parchment for a shield, he challenges and threatens the Universe. Tijani writes: 
ﻦﻣ اﺬﻬﻟ مﺎﻧﻷا ﻪﻴﻤﺤﻳ ﻲﻨﻋ         ﻲﻤﻠﻗ ﻲﻣرﺎﺻ و ﻲﺳﺮﻃ ﻲﻨﺠﻣ  
ﻮه ﻲﻨﻓ اذإ ﺖﻠﻬﺘآا و ﺎﻣ از      ل ﻰﻠﻋ ﻖّﻳر   ﺔﺛاﺪﺤﻟا   ﻲﻨﻓ  
تﺪﺸﺣ ﺎهﺪﻨﺟ ةﺎﻴﺤﻟا و ﺖﺟز    ﻪﻴﻓ ﻦﻣ عﺰﻔﻣ ىﻮﻘﻟا ّﻞآ ﻲﻨﻓ  
(Beshir, 1972 : 66). 
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Led by the Mahjar group, a whole generation of Arab romantic poets reached maturity in the 
period between the two World Wars. They exerted a liberating influence on modern Arabic 
poetry through the introduction new themes, images and forms. They conceived of the poet as 
a philosopher, or even a prophet, and no longer as a spokesman for his community. In the 
comparative study for his doctoral thesis, Muhammad ‘Abd al-Ḥai explains how tradition and 
influence combine to shape the Arabic Romantic concepts. The expression of the Romantic 
concept was made available to those without knowledge of English, such as Abu al Qasim al 
Shabi and al-Tijani through Arabic translation. ‘Abd al-Ḥai discusses the image of the poet-
prophet as presented by many English, American or Arab poets and writers. He states that 
some Arabs imitate or echo American or English poetry and all three echo each other to the 
extent of plagiarism. About poetry and the poet, Ralph W. Emerson writes: 
From poetry we take the cheerful hint of the immortality of our essence…The 
poets are thus liberating gods. (Emmerson,1901: 330). 
The following line by al-‘Aqqad echoes these sentiments, not only of Emerson but also  of 
Thomas Carlyle: both help to shape his literary ideas. He writes:    
و ﺮﻌﺸﻟا ﻦﻣ ﺲﻔﻧ ﻦﻤﺣﺮﻟا ﺲﺒﻨﻘﻣ و ﺮﻋﺎﺸﻟا ﺪﻔﻟا ﻦﻴﺑ سﺎﻨﻟا  ﻦﻤﺣر.  
(Al-‘Aqqad, 1967: 75). 
   ‘Abd al-Ḥai views it as an “Emersonian-Carlylesque burst of enthusiasm”. Some lines 
cannot be understood in terms of western influence only, as they are firmly based on 
traditions. Al-Shabbi’s image of the poet as prophet is derived from al-Siba’i’translation    of 
Carlyle’s “The Hero as a Poet.” Influence and tradition combine to create the image of    the 
poet in his poem لﻮﻬﺠﻤﻟا ﻲﺒﻨﻟا ) The Unacknowledged Prophet). He writes: 
اﺪﻜه لﺎﻗ ﺮﻋﺎﺷ لوﺎﻧ ﺎﻨﻟا     س ﻖﻴﺣر ةﺎﻴﺤﻟا ﻲﻓ سﺄآﺮﻴﺧ  
اﻮﺣﺎﺷﺄﻔﻟ ﻪﻨﻋ اوﺮﻣو ﺎﺑﺎﻀﻏ      و اﻮﻔﺨﺘﺳا ﻪﺑ  و اﻮﻟﺎﻗ سﺎﺒﺑ  
ﺪﻗ عﺎﺿأ دﺎﺷﺮﻟا ﻲﻓ ﺐﻌﻠﻣ ﺞﻟا     ن ﺎﻴﻓ ﻪﺳﺆﺑ ﺐﻴﺻأ ﺲﻤﺑ .... 
ﺎﻤﻟﺎﻃ ثﺪﺣ ﻦﻴﻃﺎﻴﺸﻟا ﻲﻓ اﻮﻟا       يد و ﻰﻨﻏ ﻊﻣ حﺎﻳﺮﻟا سﺮﺠﺑ  
ﻪﻧا ﺮﺣﺎﺳ ﻪﻤﻠﻌﺗ ﺮﺤﺴﻟا ﺎﻴﺸﻟا         ﻦﻴﻃ ﻞآ ﻊﻠﻄﻣ ﺲﻤﺷ  
اوﺪﻌﺑﺎﻓ ﻦهﺎﻜﻟا ﺚﻴﺒﺨﻟا ﻦﻋ ﻲﻬﻟا    ﻞآ نا ﺚﻴﺒﺨﻟا ﻊﺒﻨﻣ ﺲﺟر  
ﻩودﺮﻃأ و ﻻ اﻮﺨﻴﺼﺗ ﻪﻴﻟا            ﻮﻬﻓ حور ةﺮﻳﺮﺷ تاد ﺲﺤﻧ  
اﺪﻜه لﺎﻗ ﺮﻋﺎﺷ فﻮﺴﻠﻴﻓ             شﺎﻋ ﻲﻓ ﻪﺒﻌﺷ ﻲﺒﻐﻟا ﺲﻌﺘﺑ  
ﻞﻬﺟ سﺎﻨﻟا ﻪﺣرو و ﺎﻬﻴﻧﺎﻏا          اﻮﻣﺎﺴﻓ ﻩرﻮﻌﺷ  مﻮﺳ ﺲﺤﻧ  
ﻮﻬﻓ ﻲﻓ ﺪﻣﺐه ةﺎﻴﺴﻟا  ﻲﺒﻧ            ﻮهو ﻲﻓ ﻪﺒﻌﺷ بﺎﺼﻣ ﺲﻤﺑ  
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(Al-Shabbi, 1970 : 102-105). 
 
‘Abd al-Ḥai argues that the above poem cannot be understood in terms of foreign influence 
alone. ”The lines are firmly established in the indigenous soil” (1982: 69). “ The allusions 
give them cultural depth and link the poet’s personal experience of his aesthetic prophetic 
vision to a corpus of association common to him and the reader who may be assumed to know 
the Qur’anic image.” So the image of the prophet comes from a mutual foreign and traditional 
influence. The source of the following Qur’anic verses is Surah 40: Ghafir, 52: Al-Tur and 26: 
Al-Shu’ar’a, The Meaning of the Holy Qur’an, 1989, ‘Abdullah Yousuf Ali.  It is obvious that the 
lines are derived from the Qur’anic image of the poet: 
(Qur’an, 40:23-24) ﺪﻘﻟو ﺎﻨﻠﺳرأ ﻰﺳﻮﻣ ﺎﻨﺘﻳﺂﺑ  اﻮﻟﺎﻘﻓ ﺮﺣﺎﺳ باﺬآ ﺎﻤﻓﺮآﺬﻓ ﺖﻧأ ﺔﻤﻌﻨﺑ  
(Qur’an, 52:29-30):     مأ نﻮﻟﻮﻘﻳ ﺺﺑﺮﺘﻧﺮﻋﺎﺷ ﻪﺑ ﺐﻳر نﻮﻨﻤﻟا  
                     و نوﺎﻐﻟا ﻢﻬﻌﺒﺘﻳ  ءاﺮﻌﺸﻟا  ﻢﻬﻧأ ﺮﺗ ﻢﻟأ  ﻲﻓ ﻞآ داو  نﻮﻤﻴﻬﻳ (Qur’an, 26: 224-225)  
Of old we sent Moses with Our Signs and an Authority manifest. 
To Pharaoh, Haman, Qur’an: but they called (Him) “a sorcerer telling lies!” 
Therefore proclaim thou the praises (of thy Lord) For by the Grace of thy Lord, 
thou art no (vulgar) soothsayer, nor art thou one possesd. 
Say thou: “Await ye!- I too will wait along with you!  
Or do they say-“A Poet!  We await for him some calamity (Hatched by Time!” 
And the Poets It is those straying in Evil who follow them. 
Sees thou not that they wander distractedly in every valley?    
  
Although the image of al-Shabbi’s poet resembles al-Tijani’s poet-prophet in his poem The 
Philosopher’s Heart, nevertheless, it is more Qur’anic. He writes: 
و نود كﺎﻨﻐﻣ ﻦﻣ ءﺎﻬﺑأ ﺔﺨﻣﺎﺷ      خﻮآ ”ﻲﺒﻨﻟا “و ﻲﻓ ءاﻮﻠﻋ ﻩﺎﻨﻐﻣ  
ﻞﻃأ ﻦﻣ ﻞﺒﺟ بﺎﻘﺣﻷا ﺘﺤﻣﻼﻤ       ﺮﻔﺳ ةﺎﻴﺤﻟا ﻰﻠﻋ دوﺪﻜﻣ ﻩﺎﻤﻴﺳ  
ﻮﻧﺪﻳ و بﺮﻘﻳ كﺪﻨﻣ ىرﺬﻟا اﺪﺑا       ﻰﺘﺣ ﻰﻣر  ﻢﻴﻈﻌﺑ ﻲﻓ ﻩﺎﻳﺎﻨﺣ  
ﺄﺒﻨﻣ ﻦﻣ ءﺎﻤﺳ ﺮﻜﻔﻟا ﺔﻜﺴﻤﻣ          ﻰﻠﻋ ﺔﻟﺎﺳﺮﻟا ﻩﺎﻨﻤﻳ و ﻩاﺮﺴﻳ  
ﻲﻣﺮﻳ ﻢهاﻮﺳ رﺎﻈﻧأ ﺔﻀﻔﻨﻣ         ﻰﺼﻗأ ﻢﻟاﻮﻌﻟا ﻦﻣ ﻚﻴﻨﻴﻋ ﻩﺎﻨﻴﻋ  
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مﺎﻗو ﻦﻴﺑ نﺎﻋﺮﻟا ﺾﻴﺒﻟا ﺎﺘﻔﺘﻠﻣ     ﺢﻴﺼﻳ ﻲﻓ ضرﻷا ﻦﻣ قﺎﻤﻋأ ﻩﺎﻴﻧد  
ﻲﻓ ﻊﺿﻮﻣ ﺮﺴﻟا ﻦﻣ يﺎﻴﻧد ﻊﺴﺘﻣ    ﻖﺤﻠﻟ ﺄﺘﻓأ  ﻲﻧﺎﻋﺮﻳ و ﻩﺎﻋرأ  
ﺎﻨه ﺔﻘﻴﻘﺤﻟا ﻲﻓ ﻲﺒﻨﺟ ﺎﻨه ﺲﺒﻗ        ﻦﻣ تاوﺎﻤﺴﻟا ﻲﻓ (ﻲﺒﻠﻗ )ﺎﻨه   ﷲا  
(Beshir: 17) 
‘Abd al-Ḥai thinks that Tijani puts the word ﻲﺒﻨﻟا [the prophet] in parenthesis as it refers to 
Jubran Khalil Jubran’s The Prophet. The use of words such as ﺲﺒﻗ [a burning brand], ﻮﻧﺪﻳ  
[approaches], كﺪﻨﻣ[dust] and [secret]  recalls a poem by the Egyptian poet, ‘Umar Ibn al Farid 
(1181-1235) which is derived from the Qur’an. He writes: 
ﺖﺴﻧﺁ ﻲﻓ ﻲﺤﻟا ﺎﻧار    ﻼﻴﻟ تﺮﺸﺒﻓ ﻲﻠهأ  
ﺖﻠﻗ اﻮﺜﻜﻣا ﻲﻠﻌﻠﻓ       ﺪﺟأ ياﺪه ﻲﻠﻌﻟ  
تﻮﻧد ﺎﻬﻨﻣ ﺖﻧﺎﻜﻓ      ﺲﻤﺷ ﻢﻠﻜﻤﻟا ﻲﻠﺒﻗ  
ﺖﻳدﺎﻧ ﺎﻬﻨﻣ ﺎﺣﺎﻔآ      اودر ﻲﻠﻴﻟ ﻲﻠﺻو  
ﻰﺘﺣ ادا ﺎﻣ ﻰﻧاﺪﺗ     تﺎﻘﻴﻤﻟا ﻲﻓ ﻊﻤﺟ  ﻲﻠﺻو  
ترﺎﺻ ﻲﻟﺎﺒﺟ ﺎآد ﻦﻣ  ﺔﺒﻴه ﻲﻠﺠﺘﻤﻟا  
و حﻻ ﺮﺳ ﻲﻔﺧ  ﻪﻳرﺪﻳ   ﻦﻣ نﺎآ ﻲﻠﺘﻣ  
و تﺮﺻ ﻰﺳﻮﻣ ﺗﺎﻣزﻲ و رﺎﺻ ﻲﻀﻌﺑ ﻲﻠآ  
(Ibn al-Farid, 1956: 109). 
The source of both poems is ﻞﻤﻨﻟا ةرﻮﺳ (The Ants) from the Qur’an: 
ذإ لﺎﻗ ﻰﺳﻮﻣ ﻪﻠهﻷ ﻲﻧإ ﺖﺴﻧﺁ ارﺎﻧ  ﻲﻠﻌﻟﻢﻜﻴﺗﺁ ﺎﻬﻨﻣ ﺮﺒﺨﺑ وأ ﻢﻜﻴﺗﺁ بﺎﻬﺸﺑ ﺲﺒﻗ ﻢﻜﻠﻌﻟ نﻮﻠﻄﺼﺗ ﺎﻤﻠﻓ ﺎهءﺎﺟ يدﻮﻧ نأ كرﻮﺑ ﻦﻣ ﻲﻓ رﺎﻨﻟا   و ﻦﻣ 
ﺎﻬﻟﻮﺣ و نﺎﺤﺒﺳ ﷲا بر ﻦﻴﻤﻟﺎﻌﻟا .ﺎﻳ ﻰﺳﻮﻣ ﻪﻧا ﺎﻧأ ﷲا ﺰﻳﺰﻌﻟا     ﻢﻴﻜﺤﻟا (Qur’an, 27:7,  9)    
 Behold! Moses said to his family:”I perceive a fire: soon will I bring you from there some information or I will 
bring you a burning brand to light our fuel, that ye may warm yourselves. 
 But when he came to the (fire), a voice was heard:  
”Blessed are those in the fire and those around: and glory to Allah, the Lord of the world.” Oh Moses! Verily, 
the Exalted in Might, the Wise!  
(Ali, 1989: 68) 
‘Abd al-Ḥai also discusses al-Mazini’s concept of the poet as a prophet in al-Mazini’s essay, 
ﻪﻄﺋﺎﺳو و ﻪﺗﺎﻳﺎﻏ ﺮﻌﺸﻟاPoetry, its Objectives and Mediums), which  opens :                 
ﺮﻋﺎﺸﻟا و نﻮﻨﺠﻤﻟا و ﺐﺼﻟا      ﺮآﺎﺑ ﻢﻬﺿور ﺔﺛﻼﺛ 
152 
 
(Al-Mazini, 1915: 56). 
He states that it is “painfully derivative and borders on plagiarism.” He traces it to Theseus’ 
speech in A Midsummer Night’s Dream:  “The lunatic, the poet and the lover – Are of 
imagination all”.  However, the line itself is quoted second-hand from Hazlet’s essay, On 
Poetry in General, which is the unacknowledged source of the first one and a half pages of al-
Mazini’s essay (‘Abd al-Ḥai 1982: 56). 
Ihsan ‘Abbas sees Tijani’s mysticism as a Romantic trend which is also revealed in the 
Mahjar poetry (‘Abbas, 1957: 45). Other critics see his mysticism as natural and not as a 
result of any romantic tendency.  He says about himself that he was firm in his beliefs but his 
guiding light was extinguished when he was stripped of his faith. He writes:  
ﺎﻳاﺪه ﻲﻓ ﺎﻗدﺎﺻ ﺖﻨآ ﺪﻗ و رﻮﻨﻟا ﻲﻓ ﺖﻠﺟﻮﻋ و ىﺪﻬﻟا ﺖﺒﻠﺴﻓ 
(Beshir: 21) 
Muh ammad al Nuwaihi (1957: 94) also maintains that Tijani’s longing for beauty, love and 
his obsession with light and dew is a result of his deprivation and his longing to create an 
ideal world for himself. However ‘Abdin (1967: 269) refutes this opinion seeing him as the 
main reason behind the depth and richness of al-Tijani’s poetic personality or aesthetic 
sensibility not his deprivation, but rather his sufi education. 
Among the religious influences in al-Tijani’s poetry is a poem in praise of al-Imam 
Muh ammad Ahmad al Mahdi which reflects the difference between the traditional and 
modernized praise poetry, the panegyric. ‘Abdin thinks that the religious influence in modern 
poetry differs from that of the traditional poetry as “in the former it is a double, deep 
philosophy and far, wide imagination. Unlike in the traditional poetry, religion and art are 
considered as means to one end. The real modernisation in poetry is the modernisation of the 
poetic self before the forms and the titles”.  (‘Abdin,1967: 269). In his poem ﺪهاﺰﻟا [The 
Ascetic] he is impressed neither by political or war heroism nor by generosity or other moral 
values. Rather, he is impressed by the awesome, majestic, mysterious, magical atmosphere. It 
is an atmosphere of worship, miracles and incantation, intermingled with the birth and life of 
the ascetic. He imagines the birth of the Mahdi on a very cold, dark night in a small hut, 
received by his poor father who pronounces incantations over him to protect against evil 
influence. There is a description of the actions of people moving quickly around the child’s 
cradle reading Qur’anic verses over him, shouting upon hearing music performed by the 
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angels; some of the people are puzzled as they feel the ground shaking under their feet. The 
hut is in a state of turmoil on a very dark and silent night. He writes: 
 
روﺮﻘﻣ ﻒﻘﻔﻘﻣ ﻞﻴﻟ و    ﻲﺟﻮﺟد مﻮﻳ و ﻖﺒﻄﻣ ﻰﺟد ﻲﻓ 
ﺮﻴﻘﻓ ﻲﻋازذ ﻲﻓو خﻮآ نﺎﻀﺣأ ﻰﻠﻋ دﻼﺒﻟا ةرﻮﺛ تﺪﻟو 
ﺮﻴﺛأ وأ ﻰﻗﺮﻟا ﻦﻣ ﺪﻳﺪﺠﺑ ﺎهﺎﺘﻓ اﻮﻧﻮﺻو ﺎﺨﻠﻔﻃ اوذﻮﻋ 
رورﺬﻟا ﺾﻌﺑ ﻪﻴﻠﻋ اورذو ىﺮﺒﻜﻟا ةذﻮﻌﻤﻟا ﻪﻟﻮﺣ اوأﺮﻗأ و 
ﺳ وﺮﻈﻧا ﻢﻠه ىوﺮﻴﺛﻮﻟا ﻲﻃﻮﻟا ﻩﺪﻬﻣ ﻰﻠﻋ رﻮﻨﻟا ﻦﻣ ﺎﺠﻴ 
روﺮﺴﻟا ﺪﻴﺸﻧ ﻩدﻼﻴﻤﺑ ﻦﻓﺰﻌﻳ ﻚﺋﻼﻤﻟا اﻮﻌﻤﺳا ﻢﻠه يو 
ﺮﺑﺮﺴﻟا لﻮﺣو ىﺮﺜﻟا ﻲﻓ ﻼﻀﺧ ﺎﺣﺎﻨﺟ اﻮﺴﺤﺗ اﻮﺴﻤﻟا ﻢﻠه يو 
رﻮﺒﻘﻟا نﻮﻴﻋ ﺾﻤﺘﻐﺘﻤﻟأ ضرﻷا ﺎﻨﺑ ﺖﺟﺎﻣ و ﺖﻟﺰﻟز ﺎﻬﻟﺎﻣ 
ﺮﻴﻄﺧ ﻪﻴﺒﻧﺎﺟ ﻲﻓ ءﻲﺸﺑ ﻮﺤﺼﻳ ﺎﻣأ ﻂﻐﻳ ﻢﺋﺎﻧ ﻰﺟﺪﻟا و 
ﻣ ﺾﻘﻨﺗ لزﺎﻨﻤﻟا ﻪﻟﻮﺣ ﺖﻜﺷوأرﻮﺼﻘﻟا ءﺎﻤﺳ ﺎﻬﻗﻮﻓ ﻦ 
ﺮﻴﺒﻜﻟا ﻲﻠﻌﻠﻟ ﺐﻳرﺎﺤﻟا ﻲﻓ اﻮﻠﺻ و بﻮﻠﻘﻟا ﻲﻓ ﻞﻔﻄﻟا اﻮآرﺎﺑ 
(Beshir: 18). 
 
This idea of mixing the philosophy of religion with the philosophy of beauty is considered by 
‘Abdin as one of the bases of ﺪﻳﺪﺠﺗ “innovation" in modern Arabic poetry that produces a sufi 
literature that is, to a large extent, authentic. The sufi trend in Sudanese poetry consolidated 
the trend in innovation. Although Sudanese innovators derived from eastern and western 
sources, Sudanese literature remains national (‘Abdin,1967: 247) Ḥamza al Malik Tambal is 
considered to be the pioneer of the innovative movement in contemporary Sudanese poetry 
(Tambal, 1972; 43).  Ḥamza states that literature can be a good foundation for piety as it is 
another factor, besides worship, which guides the knowledge of the realities of the Universe 
and consequently leads to knowledge of the Great Creator. Al-Tijani describes his beloved 
beauty as a light from the Divine Beauty and borrows sufi terminologies and ideas for his love 
poetry.  His poem اﺰﺘﻣﻻاﻲﺣوﺮﻟا ج “ The Spiritual Intermixing,” in his Diwan of Nature speaks 
about intoxication, not for drunkenness or by wine, but as a form of bewilderment and a 
spiritual, not sensual, kind of longing. He writes: 
 
ةﺮﻈﻨﻟﺎﺑ حوﺮﻟا ﺶﻌﺘﻨﺗ و نﺎﺘﻠﻘﻤﻟا ﻚﺒﺘﺸﺘﻓ ﺎهارأ 
ﺗ وةﺮﻴﺤﻟا ةﺮﻜﺳ ﺎﻬﻨﻜﻟ و ﻦﻴﺑرﺎﺸﻟا ةﺮﻜﺳ ﻻ ﺮﻜﺴ 
ﻲﺘﺠﻬﻣ    ﺎﻬﺘﺠﻬﻣ   ﺲﺑﻼﺗ ﺎﻨﻗاﻮﺷأ  ةﺪﺸﻟ  دﺎﻜﺗ 
ﺖﻨﺣ ﺎﻬﻨﻴﻋ ﻦﻋ ﺖﺒﻏ نا و  ﺔﻈﺤﻟ تﺪﻌﺘﺑا اذا ﻦﺣأ 
ةﻮﻬﺷ ﻰﻟا ﺎﻨﻴﻨﺣ ﺲﻴﻟ و ﺎﻬﻀﻌﺑ ﻰﻟا سﻮﻔﻨﻟا ﻦﻴﻨﺣ 
ﺮﻤﺧ ﻼﺑ ﺮﻜﺳ ﻚﻟﺎﻨه نﺎﻧﺪﻟا ﺮﻤﺨﺑ ﻢﺗﺮﻜﺳ ﻦﻣ ﺎﻴﻓة 
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The same idea is reflected in al-Tinay’s poetry. He speaks of love for the sake of love, not as a 
means of pleasure. He is not concerned with the tangible attributes of the eyes, mouth, cheeks, 
breasts and neck, he is more concerned with their influence on his soul. He views the smile as 
a liberator of hearts from hatred and cruelty. He writes: 
 
ﺔﻤﺴﺒﻟا ﻩﺬه ﻖﻳﺮﺑ ﺮﻴﻐﺑ   اﺪﺑا ﻩﺮﻴﻈﻧ تﺪﻬﻋ ﺎﻣ ﻚﻴﻨﻴﻌﻟ ﺮﺤﺳ 
 ةﻮﺴﻘﻟا روﺬﺑ ﻦﻣ و ﻦﻴﻓﺪﻟا ﺪﻘﺤﻟا ﻦﻣ ﻲﺒﻠﻗ ىﻮﺳ ﺎﺒﻠﻗ تﺮﻬﻃ ﻢآ 
(Al-Tinay, 1955: 60) 
Muh ammad ‘Abd al-Ḥai, in Al-Adab Magazine (1975: 91) compared Tijani to Wordsworth, 
saying that his poetry was to some extent a repetition of a Wordsworth experience. He is like 
the English poet in his union with nature and in perceiving a paradisiacal vision in the essence 
of human awareness. In an article, Tijani stated that although he “did know western 
languages…,”the literature he read through translation was enough for him to get a little 
Parisian inspiration, London revelation and Munich production.” (Beshir, 1934: 248).The 
influence of Wordsworth is clear in some lines where he describes his childhood. He recalls 
visions of his early years “ornamented with its dreams and the morning light. The sunrise 
revived feelings of love and intimacy in the lilies, daisies and flowers of different kinds and 
colours, leading them to play.”  He writes: 
         ناﻮﻟﻷا ﺔﻋﻮﻨﻣ ﻰﺘﺷ تاﺮهاز   ﻲﺣﺎﻗﻷا و ﺎﺑﺮﻟا ﻦﺳﻮﺳ ﻦﻣ 
حاﺮﻤﻠﻟ ﺎهﺪﻴﻘﺘﺴﻳ  ىﻮه               ﻒﻟإ ﺎهدوﺎﻌﻓ ﺎﻬﺴﻤﺷ ﺖﻌﺘﻣ 
حﺎﺒﺼﻟا ﺆﺿ و ﻪﻣﻼﺣﺄﺑ  ة                   ﺎﺷﻮﻣ ﺮﻏﻷا ﺎﺒﺼﻠﻟ رﻮﺻ 
(Beshir, 1972: 74). 
 
These lines resemble, to a great extent, some of those from Wordsworth’s poem “Intimations 
of Immortality”.  He writes:                                                                       
Wisdom and Spirit of the universe! 
Thou Soul that art the Eternity of thought 
And gives to forms and images a breath 
And everlasting motion, notion vain 
By day or starlight, thus from my first dawn 
Of childhood didst thou intertwine for me 
(Wordsworth, 1975: 106). 
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In his poem “Al-Khalwa” (Qur'anic school), Tijani paints a picture of his own experiences 
from his memories in the Khalwa - the frustrated children who receive religious education 
based on rote-learning without developing understanding, and the domination of the Sheikh. 
Their appearance reflects their feeling of distress: with bored and exhausted spirits, overtaken 
by sleep, they are nodding off over their slates. He writes: 
 
ﻲﺣﺎﻨﻤﻟا ﻲﻔﺧ ﺎﻨﻄﺒﺘﺴﻣ                رﺎﺒﺠﻟا ﻪﺨﻴﺷ ﻲﻟإ ةﺮﻈﻧ ﻰﻣر و 
حاﺮﺟ ﻦﻣ ﻪﺑ ﺎﻤﻋ ﺖّﻤﻧ و                   ﻪﻴﻨﻴﻋ عزﺎﻨﻣ تﺮﺴﻓ ةﺮﻈﻧ 
حاوﺮﻟا ﺾﻴﻐﺑ ﻪﺟﺎﺘها و            ﺔﻠﻴﺤﻟا ﻪﺑ  ﺖﻗﺎﺿ و ﻪﺴﻔﻧ ﺖﻘﻨﺧ 
حاورﻷا ﻲﻓ رﻮﺘﻔﻟا بد و            ﺎﻬﻴﺷاﻮﺣ ﻲﻓ ىﺮﻜﻟا ﻰﺠﺳ سﻮﻔﻧ و 
ﻬﻣ ﺖﻨﺤﺟرﺎﻓ ﻰﻠﻋ ةزﻮآﺮﻣ حﺮﺒﺗ                  ﺎﻣ و تﺎﻣﻮ)حاﻮﻟﻷا 
(Beshir: 75). 
 
William Blake’s poem, The School Boy, conveyed the same unhappy mood of the school 
child: 
 
But to go to school in a summer morn- 
Oh it drives all joy away! 
Under a cruel eye outworn 
The little ones spend the day, 
In sighing and dismay. 
Ah then at times I drooping sit; 
And spend many an anxious hour; 
Worn through with the dreary shower. 
Nor in my book can I take delight, 
Nor sit in a learning bower 
                (Blake, 1989, 63). 
 
 In light of the above one may conclude that the Arabic romantic image of poet and poetry is a 
product of a cross-cultural process which has enriched and adapted Arabic poetry. Elements 
such as images and concepts borrowed from English and American poetry helped to 
emphasize what was inherited within the tradition,. Al-Tijani was brought up and educated in 
his family’s long tradition of Islamic Sufism, with no knowledge of English. However he 
extensively read Apollo, which was his main source for European poetry.  
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According to ‘Abd al-Hai (1982:55) there is similarity between his poem ﻲﺣﻮﻤﻟا ﻲﻓ   (Where 
Inspiration Is) and Isma‘il Sirri al-Dahshan’s translation of Alfred de Musset’s poem   دﺮﻔﻟا ﻲﻟﺎﻴﻟ
ﺖﻴﺳﻮﻣ يد (The Nights of Alfred de Musset)  where the night is no longer Sufi or romantic; it is 
rather a realm of creativity, vision and beauty. Al-Tijani’s poem manifests a subtler poetic 
mind than the De Musset translation. The many mystic dictions such as ناﻮﺤﺻ    and ﺮآﺎﺳ ,  ﺪﺟو
    ,ىﻮﺸﻧ     and        نﺎﻤﻴه  .ﺾﻴﻓ   and  ﺮآاذ    used by Tijani lose their strictly religious 
associations in Islamic mysticism and gain a new experience relative to the aesthetic 
experience described.  
 As has been noted earlier, the beginning of the nineteen thirties witnessed the graduation of a 
large group of Sudanese from Gordon College, The American University of Beirut, and Cairo 
University. They were influenced by Arab literary movements, particularly the Romantic 
school of Apollo. That period witnessed the formation of many literary activities and reading 
circles such as al-Hashmab al-Mawrada and the Wad Madani group.(‘Abd al-Rahim, year: 
page )  The al-Hashmab group in cooperation with ‘Arafat Muhamad ‘Abdalla succeeded in 
publishing al-Fajr magazine in 1934, after which the group was later named. In Omdurman 
Club two schools emerged. Popular books from Egypt and England were read and discussed. 
The intellectuals were also influenced by the cultural movement in Egypt. New poets and 
critics such as ‘Abd al-Rahman Shawki, Amin Ali Madani, Hussein ‘Uthman Mansour and al-
Tijani Yousif Bashir emerged as popular names. A theatre group led by Siddiq Faried was 
formed and plays based on Sudanese life and history such as Tajuj and The Ruin of Soba were 
written and performed. During the first two years of publication, al-Fajr emphassied social 
questions and called for the formation of youth organisations, the revival of traditional poetry 
and study of the history of the Sudan. Later, in 1936, it became more involved in direct 
politics.  
‘Abdallah al-Tayyib and Muh ammad al-Mahdi al-Majdūb were considered as a bridge 
between the Romantic and Realistic schools. However, a single poet was capable of 
expressing classical, romantic and realistic modes. For example, reading the Sudanese poet 
‘Abdullah al-Tayyib’s poem ﺖﻤﻄﺤﺗ ﻲﺘﻟا سﺄﻜﻟا (The Broken Cup) and his poem ﺪﻨﻗﺮﻤﺳ ﻰﻟإ ﻖﻳﺮﻄﻟا 
(The Way to Samarqand) one may classify the former as modern although the latter is more 
than twenty years its junior. The first poem, The Broken Cup, which is translated by Salma al- 
Jayyushi, starts :  
ﺦﻣﺎﺸﻟا قﺪﻨﻔﻟا ﺎﻨﻠﺧد ذا ﺮآﺬﺗ ىﺮﺗأ 
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(Al Makk, 1997: 129) 
And the poem continues: 
موذر سﺄﻜﻟا  ذا ﻰﺴﻧأ ﻻ ﻢﺛ 
ﻦﻴﻧر و ﺚﻳﺪﺣ ﻮﺠﻟا اذا و 
(Al Makk, 1997: 130) 
 
In the second (The Way to Samarqand) he writes: 
 يﺬﻟا ﺪﻳرﻮﻟا وة        ﺮﻏﻷا ﻦﻴﺒﺠﻟا و ﺖﻧأ اﺬﺒﺣرﺪﻳ ﻪﻴﻠﻋ  
(Al Makk, 1997: 132). 
 
Both Al- Tayyib and Al-Majdūb were known for their command of Arabic and mastery of 
poetic forms. Theirs was a genuinely original Sudanese poetry free of any imitation or outside 
influence. ‘Abdallah al- Tayyib wrote in metres derived from Sudanese folk poetry. The 
rhythm and movement of his poem ﻞﺘﻟا ةرﺪﺳ (the Sidr-Tree on the Hill) is written in يدﻮﺑﺎﺟ, a 
contracted metre of Sudanese folk-poetry. However Al- Tayyib had always being criticized 
for his tendency to imitate the model of the classical poem and the use of strange, archaic 
diction. He lives in the twentieth century but in the poetic context of the pre-Islamic age 
(Haddarah, 1972: 146). Imitation and artificiality were obvious in the form and content of his 
poetry.  Like pre-Islamic poets he still mourned over the ruins: 
 
راﺮﺳأ  مﻮﻘﻟا ﺚﺑﺪﺣ ﻦﻣ ﺎهﺪﻨﻋ ﻞه     رﺎﺛﺁ ﻞﻴﻨﻟﺎﺑ ﺎﻬﻟ  رﺎﻳﺪﻟﺎﺑ ﻒﻗ 
(Haddarah, 1972: 146) 
And in a prelude to another poem he writes: 
تﺎﻴﺳﺪﻨﺴﻟا ضﺎﻳﺮﻟاو ﺎﺑﺮﻟا ﻦﻴﺑ     ﻲﺗﺎﺸﻟا ﻊﺑﺮﻤﻟا تاذ ﺔﻴﻣ راد ﺎﻳ 
(Haddarah, 1972: 146) 
Some of his poetry is characterized by the deliberate use of rare and archaic words. In his 
poem ﺪﻨﻗﺮﻤﺳ ﻰﻟإ ﻖﻳﺮﻄﻟا (The Way to Samarqand) he uses archaic words such as  
(strutting).ﺮآﺪﻴه(slender) and   ﺔﻟﻮآﺮه. He writes: 
 حادر     ءﺎﻋﺮﻓ ءاﺪﻴﺟ ﻚﺘﻬﺒﺷأ ﻲﺘﻟا وﻟﻮآﺮهﺔ ﺮآﺪﻴه 
(Al-Tayyib, 1970, 56).        
 But, like some other Sudanese poets, he uses colloquial words as well. He describes a clay 
jar as “dusty coloured like a Bedouin’s dress.” He writes:  
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و ”ﺔﻠﻗ ”ﺎﻬﻴﻓ ”شﺎﺒﻏ ” ﻞﺜﻣ“مﺪه” ﻲﺑﺮﻌﻟا 
(Al- Tayyib 1970, 56). 
The above underlined words respectively mean in Sudanese  colloqual dusty colour, dress 
and an Arab man. 
 
     In an example of his use of Sudanese proverbs he describes his lady as the     
     sandalwood. “People, out of ignorance, suspected that she is his mistress”   
      He writes: 
 
ﻟا لﺪﻨﺻ ﺎﻳﺔﻘﻴﻘﺸ 
ﺔﻘﻴﻓر ﻚﻴﺑ ﻲﻧﻮﻤﻬﺗ 
ﺔﻘﻴﻘﺤﻟﺎﺑ اورﺪﻴﺑ ﺎﻣ ﻢﺠﻋ سﺎﻨﻟا 
(Al- Tayyib, 1970, 56). 
 
        The influence of the colloquial is clear in the omission of the first vowel sound ا  in: 
 
ﻲﻧﻮﻤﻬﺗاinstead of     ﺗﻲﻧﻮﻤﻬ 
ﺮﻋااﻲﺑ         instead ofﺮﻋﻲﺑ 
ﻚﺑ  instead of ﻚﻴﺑ 
  
Muh ammad  al-Mahdi al-Majdūb was probably the only one poet amongst his contemporaries 
whose work fully expressed his belonging. He was probably the first Sudanese poet to attempt 
the possibility of writing poetry in the Arabic language with the consciousness of a real 
belonging to a Negro tradition. In his poem بذﺎﻜﻟا ﺮﺠﻔﻟا ] The False Dawn], he declares his 
roots:  “In the Negroes I am firmly rooted though the Arabs may boastfully claim my origin”.  
He writes: 
 قﺪﺸﺗ نا و         ةﺪﻧﺎﻌﻣ قاﺮﻋأ ﺞﻧﺰﻟا ﻦﻣ يﺪﻨﻋبﺮﻌﻟا يدﺎﺸﻧا ﻲﻓ  
(Al- Majdūb, 1969: 222). 
At its best his poetry reflects the unity at the deep sources of the tradition. “My tradition is 
beads, feathers and a palm-tree which I embrace, and the forest is singing around us.” He 
wished that he had lived in the forests of the South, free from the restrictions which his Arab 
affiliation imposed on him. He writes: 
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ﻢﻴﻘﺜﺴﺗ و يﺎﻄﺧ ﻪﺑ ﻞﻴﻤﺗ         بﺎﺑر ﻲﻟ و  جﻮﻧﺰﻟا ﻲﻓ ﻲﺘﻴﻠﻓ 
ﻢﻴﻈﻧ زﺮﺧ ﻦﻣ ﻲﻗﺪﺻ ﻲﻓ و        ماﺰﺣ زﺮﺧ ﻦﻣ يﻮﻘﺣ ﻲﻓ و 
ﺬهأ و         ﻲﻧاﻮﺤﻟا ﻲﻓ ﺔﺴﻳﺮﻤﻟا عﺮﺘﺟأ ومﻮﻟأ ﻻ و مﻻا ﻻ ر  
ﻢﻴﻤﺗ ﻻو ماﺮﻜﻟا بﺎﺴﺣﺄﺑ                 ﺶﻳﺮﻗ ﻲﻧﺪﻴﻘﺗ ﻻ ﻖﻴﻠﻃ 
(Al- Majdūb, 1969, 222). 
 
His poetry reflects both his romantic and realistic tendencies.  He creates a third language, i.e. 
a refined vernacular of the Sudanese Arabic language. His choice of subject matter reflects a 
cultural consciousness.  His poem ةﺰﻴﺴﻟا [the wedding procession] is a ritual or a cultural 
wedding in which the fusion of Pagan and Islamic elements is taking place.  His poetry also 
reflects a sincere interaction with his society. This is obvious in his poems, The Peanut Seller, 
The Shoemaker and The Pickpoket. In his poem ﺖﻳﺮﺑواﺪﻟﻮﻤﻟا [The Birth Operetta], the form and 
content collaborate to convey a vivid and real picture of the Birth celebration with all its 
activities, colours and music. 
 
II.A. 3. Realistic School: 
Romanticism gradually declined in the Sudan with the emergence of Realism. The revival of 
feelings of nationalism following the end of the war, together with the emergence of the 
socialist camp, posed a challenge to the traditional world and led to the appearance of the 
school of social realism.  That school appealed to the nationalists and writers in their struggle 
against colonialism. A generation of Sudanese poets, named by the Sudanese literary 
historians and critics as poets of realism, appeared in the late forties and the early fifties. 
Among the first group of realist pioneers in the Sudan were Jaili ‘Abd al-Rahman, Taj al-Sir 
al-H ̣asan, Muh y al-Din Faris and Muh ammad Miftah    al -Faituri, all of whom were living in 
Cairo for work or study. Among the second group were alah  Ah mad Ibrahim, Muh ammad 
al-Makki Ibrahim, Muhammad ‘Abd al-Ḥai, al-Nur ‘Uthman Abbakar, Ali ‘Abd al-Qayyum 
and Hussein Sherif.  They were only the second group who to succeeded fully in realizing the 
Africanism anticipated by the poetry of their predecessors in their poetry. With regard to the 
first group, Africanism as cultural belonging and poetic image was only a result of their 
personal experience.  Each of these poets had been exposed to realism in one way or another 
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(Al Nuwayh, 1957: 142-147). Almost all of them went to Egypt, Britain or the Soviet Union 
for study. They read and assimilated modern poetry and benefited from the experience of the 
Arab and Western poets, however, their poetry retained its Sudanese character and flavour. 
Their poetry found a wide appeal, as it called for rebellion against foreign domination, 
exploitation of workers and farmers. Moreover, there was a unified feeling of struggle against 
western imperialism in Africa.  Following the well-known socialist Turkish poet, Nazim 
Ḥikmat, their poetry was filled with anti-American and anti-Western slogans.  In the 
introduction to the anthologies of Jaily and Taj al-Sir entitled نادﻮﺴﻟا ﻦﻣ ﺪﺋﺎﺼﻗ    (Poems from 
the Sudan), the Egyptian poet Kamal ‘Abd al-Ḥalim wrote that the new socialist movement 
was a turning point in the history of poetry in the Sudan and that  work produced by these 
poets was a new victory for Sudanese nationalism. Through this, their poetry gained a greater 
chance of publication in Egypt and other Arab centres. These writers were the first to adopt a 
new form of poetry known as the ‘School of Free Poetry’. They discarded the traditional 
metre and rhyme and instead they followed the organic unity of the poem (Tambal, 1972: 68). 
This new form was the subject of controversy among many Arab critics.  Traditional writers 
such as Taha Ḥussein attacked it as lacking originality and art. However, many Sudanese 
literary critics, such as Ḥamza al-Malik, Muhammad M Ali and others called for ﺪﻳﺪﺠﺘﻟا 
(modernism) and condemned Sudanese traditional poets who had adhered to the old form and 
themes of the poem.  Various cultural currents dominated the Sudanese literary scene, i.e. the 
issue of identity, the Africanism at the expense of Arabism, Arabism at the expense of 
Africanism, and the school of the “Forest and the Desert” or the “Palm and the Ebony.” Those 
themes are dealt with by the second part in the examination of the second wave of the 
Sudanese realist poets under the section on the “Forest and the Desert”.  
Jaily, Taj al-Sir and Muh y al-Din felt estranged in Cairo for their dark complexion, but for 
Fayturi the problem of colour took on a racial dimension. The poverty they suffered in the 
slums of Cairo was another factor in the estrangement which led them to join the leftist 
movement. Their poetry was considered to be a turning point in Sudanese poetry. It was 
dominated by a spirit of nationalism, especially in the works of Taj al-Sir and Jaily. They 
declared that the function of their poetry was as social and political struggle for freedom from 
foreign domination, and the struggle of the farmers and workers against capitalism and 
exploitation. Muhy al-Din’s poetry is characterized by the description of aspects of poverty, 
backwardness and humiliation in society. He speaks about some negative aspects of both 
Arab and African society. He rejects the classic poetic diction and instead utilizes simple 
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language to express the struggle and suffering of down-trodden workers and farmers, of the 
simple ordinary people. So, one characteristic of the poems is a direct approach and plain, 
clear language. This is also obvious in the poems of Taj al-Sir, his titles and subject matter. 
His poem al-Kahin was about exploitation in the name of religion, the Story of the Refugee 
about the Jewish atrocity, and ‘Atbra was the town known for the political struggle of 
workers. 
 Filled with the spirit of the Bolshevik revolution, almost all the Sudanese realists dealt with 
the struggle of African nations against colonialism. This trend is rarely mentioned by poets 
from other African countries such as Egypt. Muhammad Miftah al-Faituri, alah Ahmed 
Ibrahim and Taj al-Sir al-Ḥassan, have played a major role in portraying the African liberation 
movements in Sudanese poetry. They very much admired the characters of the African 
vanguards, Patrice Lumumba of Belgium Congo, Jomo Kenyatta of Kenya and K.Nkroma of 
Ghana. They read African writers such as Sheikho H ̣amedo, Fodepo Keita and Frances 
Phantom.  Frantz Fanon is considered a model and reference to everything concerning the 
African revolution.  Roots, Alex Hele’s famous book is based on his theories. The 
discrepancies style and personal formations have a great impact on the poetry of those poets. 
Al-Faituri for instance, is connected to Africa, its land, atmosphere and problems. This is 
obvious from the titles of his volumes: ﺎﻴﻘﻳﺮﻓا ﻲﻧﺎﻏأ   (Songs of Africa) ﺎﻴﻘﻳﺮﻓأ ﻦﻣ ﻖﺷﺎﻋ ) A Lover 
from Africa) and ﻘﻳﺮﻓأ ﺎﻳ ﻲﻨﻳﺮآذأﺎﻴ ) Remember me Africa). He is, no doubt, the pioneer of African 
poetry among the Sudanese poets. In his poem Africa he writes urging Africa to rise and 
overthrow the colonizer. He also expresses his deep feeling of anger and bitterness. It begins:  
ﺎﻴﻘﻳﺮﻓإ .. 
ﻲﻈﻘﻴﺘﺳا ﺎﻴﻘﻳﺮﻓإ 
دﻮﺳﻷا ﻚﻤﻠﺣ ﻦﻣ ﻲﻈﻘﻴﺘﺳا 
 ﺖﻤﻧ ﺎﻤﻟﺎﻃ ﺪﻗ ...؟ﻲﻣﺄﺴﺗ ﻢﻟأ  
؟ﺪّﻴﺴﻟا مﺪﻗ ﻲّﻠﻤﺗ ﻢﻟأ 
ﻰﺟﺪﻟا ﺖﺤﺗ ﺖﻴﻘﻠﺘﺳا ﺎﻤﻟﺎﻃ ﺪﻗ 
ﺪﻬﺠﻤﻟا ﻚﺧﻮآ ﻲﻓ ةﺪﻬﺠﻣ 
(Al Faituri, 1972: 121) 
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Translation: 
Africa awake, wake up from your black dream, 
You have slept so long, are you not weary— 
Are you not tired of the master’s heel. 
You have lain so long under the darkness of night 
Exhausted in your decrepit hut 
(Al-Shūsh, 1972: 17) 
As the poem continues the poet tries attempts to kindle the spirit of revolution in every 
individual and every corpse. He is asking the people to stand up and challenge the world and 
defy death. He writes: 
Hidden till now from the eyes of light, 
The time has come for him to challenge the world, 
The time has come for him to defy death 
(Al-Shūsh, 1972: 109). 
He expresses his solidarity with the revolution everywhere in Africa, including places such as 
Congo, Algeria etc. He supports the rise of Algeria as “a rise for all the peoples of the 
continent”. He writes: 
ﻼﺑ ﻦﺑ ﺎﻳ 
نﺎﺴﻧا ﻮﺤﺼﻳ نأ ﻞﻤﺟأ ﺎﻣ 
نﺎﺒﻀﻗ ﻼﺑ ﺦﻳرﺎﺘﻟا اذﺎﻓ 
نﺎﻜﻣ ﻞآ ﻲﻓ ةرﻮﺜﻟا اذا و 
ﺔﻳﺮﺤﻟا مﻼﻋأ ﺰآﺮﺛ 
ﺎﻴﻘﻳﺮﻓأ ﻲﻓ ﻲﺿرأ ﻲﻓ 
(Al Faituri, 1972: 77). 
 That thematic isolation has almost taken him out of the context of the Arab poet and into the 
African. To him, Africa is the love and the beloved. His intimacy with Africa is carried so far 
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that it becomes intermixed with his love of women, to the extent that so he can no longer 
differentiate between truth and illusion. “Neither my love to you nor yours to me has been an 
illusion. What your soul loved is dispersed on my steps”. He writes: 
كاﻮه ﺎﻤهو ﻦﻜﻳ ﻢﻟ 
ياﻮه ﺎﻤهو ﻦﻜﻳ ﻢﻟو 
ﻚﺣور ﻪﺘﺒﺣ يﺬﻟا نإ 
يﺎﻄﺧ ﻲﻓ ﺮﺜﻌﺗ ﺪﻗ 
(Al Faituri, 1972: 81). 
In his poem Under the Rain he denounces colonialism for its exploitation of black citizens.  
He requests the driver to have mercy and to cease hitting the horses, for the iron of the saddle 
has cut into their necks making them bleed, and the road is dubious to their eyes. Through the 
character of the driver he allegorically refers to the colonization which hits Africa with its 
wailing whip. Ironically enough, the driver himself with his thin, sick emaciated face needs 
mercy. He writes: 
ﻪﺒﻌﺘﻤﻟا لﻮﻴﺨﻟﺎﺑ ﺎﻘﻓر ﻖﺋﺎﺴﻟا ﺎﻬّﻳأ 
 ﻪﺒﺘﺷا ﻞﻴﺨﻟا ةﺮﻈﻧ ﻲﻓ برﺪﻟا نﺎﻓ. ﻒﻗ . 
ﺔﺒﻗﺮﻟا لﻮﺣ تﻮﻤﻟا ﻲﻨﻐﻳ نﺎآ اﺬﻜه 
ﺔﺑﺮﻄﻀﻣ ﻰﺟﺪﻟا رﺎﻄﻣأ ﺖﺤﺗ يﻮﻬﺗ ﻲهو 
*** 
ﻞﻴﺤﻨﻟا ﻪﺟﻮﻟا اذ دﻮﺳﻷا ﻖﺋﺎﺴﻟا نأ ﺮﻴﻏ 
ﻞﻴﻠﻌﻟا ﻪﺟﻮﻟا ﻰﻠﻋ سﺄﻳ ﻲﻓ ﻒﻄﻌﻤﻟا بﺬﺟ ... 
لﻮﻓﻷا راﻮﻧأ  ﻪﺒﺸﻳ ﺎﻤﺑ برﺪﻟا ﻰﻣر و 
 ﺮﻬﻇ ﻰﻠﻋلﻮﻴﺨﻟا.. ﻲآﺎﺒﻟا ﻪﻃﻮﺳ ﻰّﻨﻏ ّﻢﺛ  
لﻮهذ ﻲﻓ ترﺎﺳ ّﻢﺛ توﺎﻬﺗ و تﻮﻠﺘﻓ 
(Al Faituri, 1972: 193). 
Faituri devoted a very large part of his volume Songs of Africa to history. He wrote poems 
about the origins of the evil which has afflicted Africa and resulted in the future misfortunes 
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that Africans suffer. That evil is the history of the slave trade, which led to foreign occupation 
and to the attachment of enslavement to any black colour. In his poem  ﺎﻴﻘﻳﺮﻓا ﻦﻣ ﻖﺷﺎﻋ (A Lover 
from Africa) he recalls the sad days whose bitterness still weighs heavily on the spirits of his 
grandfathers. “The days when his homeland stood, sad, gazing at her fate like a woman 
weaving shrouds of silence while seeing some ships departing and others arriving, loaded 
with weapons, the sons and the history of his country.” It begins:  
دوﺪﺟ حاورأ ﺔﻤﻐﻨﻟﺎﺑ ﻞﻘﺜﻳ لﺰﻳ ﻢﻟ مﻮﻳ تاذ 
مﻮﻳ تاذ   يدﻮﺟو مﺎّﻳأ ﻢﺣﺰﻳ لﺰﻳ ﻢﻟ  
ﺖﻔﻗو  ﻲﺿرأ  ﻮﻧﺮﺗ  ﺮﻳدﺎﻘﻤﻠﻟ  ﺔﻨﻳﺰﺣ  
ﺖﻔﻗو  ةأﺮﻣﺎآ  ﺞﺴﻨﺗ  ﺔﻨﻴﻜﺴﻟا نﺎﻔآأ  
تأر و  ةﺪﺣاو ةﺮﻈﻧ ﻲﻓ ... 
ﺎﻨﻔﺳ   و وﺪﻐﺗ   ىﺮﺧأ    ﺔﺤﺋار  
ﺎﻨﻔﺳ    ﺔﻈﺘﻜﻣ   ﺔﺤﻠﺳﻷﺎﺑ  
و  ءﺎﻨﺑﺄﺑ   يدﻼﺑ  
و  تاﺮﻴﺨﺑ     دﻼﺑي  
و  ﺦﻳرﺄﺘﺑ    يدﻼﺑ  
(Al Faituri, 1972: 60) 
He elaborates by depicting scenes of humiliation and degradation which the African citizens 
endure. The second part of the poem depicts images of the marks of bloody whips, uncovered 
heads, crying faces and roads like graves where masses of Blacks are mixed up with herds. 
He writes: 
و  ءﻞﻣ تأر  ضرﻷا قﻮﻘﺷ  طﺎﻴﺳ رﺎﺛﺁ  ﺔﻴﻣاد  
و  ﺎﺳوؤر       ﺔﻳرﺎﻋ  
و  ﺎهﻮﺟو      ﺔﻴآﺎﺑ  
ﺔﻴﺷﺎﻤﻟا و ﺎﻬﺑ دﻮﺴﻟا ﻞﺘآ ﺖﻄﻠﺘﺧا رﻮﺒﻘﻟﺎآ ﺎﺑورد و 
(Al Faituri, 1972: 14). 
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About the economic exploitation of the Blacks by the Whites he talks about the boats laden 
with musk, ivory and saffron sent from Africa to the Whites. He writes: 
نﺎﺴﺤﻟا يراﻮﺠﻟﺎﺑ ةﺄﺒﻌﻣ ﻦﻔﺳ و 
ناﺮﻔﻋﺰﻟا و ﺞﺘﻌﻟا و ﻚﺴﻤﻟﺎﺑو 
نﺎﺟﺮﻬﻣ ﻼﺑ ﺎﻳاﺪه 
(Al Faituri, 1972: 21). 
And boats, full of women slaves, 
Musk, ivory and saffron, presents without a festival 
Driven by the winds at all times, 
To the white of this age, The Master of all ages 
(Al-Shūsh, 1972: 18). 
In his poem اﺪﻏ تﺎﻣ (He died tomorrow) he describes the death of a black political victim. The 
contradictory use of the past tense ‘died’ with ‘tomorrow’ is ironic.  His “filthy corpse” and 
“neglected shroud” are an indication that he died yesterday. He writes: 
اﺪﻏ تﺎﻣ. ! 
ﺮﻄﻤﻟا ﻦﻣ ةﺮﻄﻗ ﻪﻴﻠﻋ نﺰﺤﺗ ﻢﻠﻓ 
ﺮﺸﺒﻟا ﻦﻣ ﺔﻨﻔﺣ ﻪﺟوأ ﺖﻤﻬﺠﺗ ﻻ و 
ﻓ ﻞﻴﻟ تاذ ﻞﻃأ ﻻ وﺮﻤﻘﻟا ﻩﺮﺒﻗ قﻮ  
ﺮﺠﺣ ﻖﺸﻧا ﻻ و ﻰﻠﺴآ ةدود تﻮﻠﺗ ﻻ و.. 
اﺪﻏ تﺎﻣ  ﻦﻔﻜﻟا ﻲﺴﻨﻣ ﺔﺜﺠﻟا ﺦﺴّﺘﻣ  ... 
(Al Faituri, 1972: 101) 
Translation: 
He died…Not a drop of rain grieved for him, 
not even a face or two frowned for him, 
not one night did the moon appear in his grave. 
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Not a lazy worm stirred, not a stone spit. 
He died tomorrow a filthy corpse. 
(‘Asfour, 1988: 104) 
This brings to mind some lines by the poet Ahmad ‘Abd al M‘uty Ḥijazi and others by Fadwa 
Tuqan. Ḥijazi is lamenting the death of a boy. His lines depict the anonymity of individual 
human beings in big cities. They are no more than numbers. He writes: 
اﻮﻟﺎﻗ  :ْﻦﻣ ﻦﺑا  
ﺪﺣأ ﺐﺠﻳ ﻢﻟ و 
ْدﺪﻋ ىﺮﺒﻜﻟا ﻦﺋاﺪﻤﻟا ﻲﻓ سﺎﻨﻟﺎﻓ 
ﺪﻟو ءﺎﺟ 
ﺪﻟو تﺎﻣ! 
ْﺪﻤه ﺪﻗ نﺎآ رﺪَﺼﻟا 
(H ̣igazi, 1993: 51). 
Translation: 
Who was soon gone. 
Eyes met, but no one replied. 
In the big city people are mere numbers: 
One boy came 
One boy died 
His heart has grown still; 
(Badawi, 1993: 50). 
 
Western influence is obvious in the works of Arab and Sudanese realist poets. In his poem, 
Anthem for a Doomed Youth, the English war poet Wilfred Owen depicts the futility of war 
and the anonymity of the soldiers who die on the battlefield. He writes: 
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What passing bells for those who die as cattle? 
Only the monstrous anger of the guns. 
Only the stuttering riffles; rapid rattle 
Can patter out their hasty orisons.  
(Owen, 1972: 44). 
In her poem The Rock, Fadwa Tuqan also describes the whips whizzing and falling over the 
naked backs and the crushed necks of the hordes. However unlike Faituri, she allows a beam 
of light to shine after the grim experience with the prisoners and the exile. She writes: 
ءاﺰﻌﻟا ﺮﻴﺴآا ّﻒﺘﺷأ ءﺎﻘﺸﻟا ضرأ ﻲﻓ ﺖﺴﺟ ﻢآ 
رﺪﻘﻟا ىﺮﺳأ ﻦﻣ و ﻲﻟﺎﺜﻣأ ءﺎﻨﺠﺴﻟا ةﻮﻘﺷ ﻦﻣ 
عﻮﻣﺪﻟا و ﻲﺳﺂﻤﻟا ﺚﻴﺣ عﻮﻤﺠﻟا ﻦﻴﺑ ﺎﻣ ﺎﻣ ﺖﺠﻟﻮﻓ 
ّزﺆﺗ طﺎﻴﺴﻟا ﺚﻴﺣ  .ﺮﺸﺒﻟا نﺎﻌﻄﻗ قﻮﻓ يﻮﻬﺗ  
ﺔﻴﻧﺎﻌﻟا بﺎﻗﺮﻟا قﻮﻓ     ﺔﻳرﺎﻌﻟا رﻮﻬﻈﻟا قﻮﻓ 
(Tawqan, 1978: 247). 
Translation: 
Smell the Elixir of consolation in the misery 
of prisoners like me, prisoners of fate. 
I came among the people where tragedies, and tears, 
where the whips sizzle and fall over the hordes 
over the naked backs and the crushed necks….  (125) 
(‘Asfour, 1988: 208). 
Salah Ah mad Ibrahim wrote very sad poetry commiserating bemoaning to the world the 
juxtaposition of civilised thought and sophisticated behaviour, and the tendency towards 
violence and brutality in the twentieth century.  In a very moving, romantic manner, he 
portrays the tragic execution of Patrice Lumamba in his jail. He describes how slowly his 
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executioners applied their blunt knife in his flesh and incised the veins in the same manner as 
done to Qurban’s sheep. He writes: 
ﺪﻴﻌﺒﻟا ﻦﺠﺴﻟا ﻲﻓ ءﺎﻀﻴﺒﻟا ةدرﺎﺒﻟا ﺔﻳﺪﻤﻟا نوﺮﻬﺸﻳ 
رﺎﺷأ ﺪﻌﺑ ﻦﻣ ﺾﻴﺑأ ﺮﻣﺁ ﻢﻬﻴﻠﻋ و 
ﺄﻔﻜﻧا ضرﻷا ﻰﻠﻋ و ﻩﻮﻣﺮﻓ 
ﺪﻴﻨﻌﻟا ﺮﺨﺼﻟا ﻪﺳأر ﺎﺒﻤﻣﻮﻟ سأر اوﻮﻟ و 
ﺪﻳرﻮﻟا اوﺰﺘﺣأ و ﻢﺤﻠﻟا ﻲﻓ ﻢﻬﺘﻳﺪﻣ اﻮﻠﻤﻋأ ءﻂﺒﺑ و 
ﺔّﻴﺤﻀﻟا نﺎﻓﺮﺧ ﺢﺑﺬﺗ ﺎﻤآ و 
ﺪﻴﻬﺸﻟا ﻎﺳر ﻰﻠﻋ لاز ﺎﻣ ﺪﻴﻘﻟا ﺪﻳﺪﺣ و ﻩﻮﺤﺑذ 
ﻔﺤﻳ ﺎﻘﺒﻄﻣﺪﻳﺪﺻ و ءﺎﻣد دوﺪﺧأ ﺮ  
(Ibrahim,  1988:48). 
Salah’s realism is manifested in his direct and blunt portrayal of the ugliness of human 
action. The poem is based on the novel of Oscar Wilde The Picture of Dorian Gray, which 
presents the contradiction between the inward and outward aspects in portraying the vanity 
and contradictions within the human being. Dorian’s beauty is made the subject of a painting. 
The character believes that the only goals worth pursuing in life are beauty and fulfilment of 
the senses. Realizing that one day his beauty will fade, Dorian expresses his desire to sell his 
soul to ensure that the portrait would age rather than himself. Dorian's wish is fulfilled, 
plunging him into a plethora of sinful acts. Finally, he commits suicide when he discovers 
how ugly his portrait has become. alah portrays, or he rather paints, the paint which has 
turned ugly by virtue of the acts of its owner. The poem is a symbol of the human being as 
such. He writes: 
ﻢﻔﻟا لﻮﺣ ﻚﻤﺤﻟ أﺮﻬﺗ و مﺪﻟا ﺰﻧ و كﺎﻨﻴﻋ ﺖﻈﺤﺟ 
ﺗ وﻚﺠﻀﺗ ﺔﻤﺠﻤﺟ ﻚﻧﺄﻜﻓ ﻚﻔﻟا ﻰﻟﺪ  
دوﺪﺧأ تﺮﻔﺣ طﺎﻴﺳ رﺎﺛﺁ ﻖﻠﻣ قﺰﻣ 
قﺰﻣ قﺰﻣ دوﺪﻟا ﻪﻴﺒﻨﺟ ﻲﻓ ﺪﻟاﻮﺘﻳ 
ﻖﻴﻤﻋ حﺮﺠﻟا ﻖﻳﺮﺣو ﺐﻬﻟ 
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 باﺬﻋ نﺎآ ﻚﻬﺟو ﻲﻓ , ءﺎﻘﺷ نﺎآ ,خاﺮﺻ نﺎآ  
نﺎﻳرود ﺎﻳ ﻪﻤﻄﺣ ﻢﻗ ﻚﻬﺟو ﻊﺸﺑأ ﺎﻣ 
نﻵا ﺲﻴﻟ ﻻ ﻪﻤﻄﺣ ﻢﻗ ﻪﻤﻄﺣ ﻢﻗ 
(Ibrahim,  1988:18) 
Besides the Arab and African revolution and the struggle for liberation, alah tackled the 
problems of his own country. He depicts the suffering of Sudanese farmers. His poem  نوﺮﺸﻋ
ﺔﺘﺳد (Twenty Dozens) deals with the subject of 200 farmers from the Gazira who were locked 
up by the authorities in a cramped unventilated place because they had asked for the real 
prices of cotton for the Gazira Project, in which they were shareholders, to be checked. This 
reveals another form of exploitation. Bitterly sarcastic, the poet portrays the dehumanisation 
of the people, who were left to die of suffocation. The poet reasons that through being viewed 
en masse, as a mob, they are reduced to a status inferior to that of watercress and chickens. “If 
they were a bunch of watercress prepared for sale to the servants of the Whites in the big 
cities, they would not have been left to wither in the noon sun: they would have been carefully 
put in the shade on a mat and sprinkled with water. If they were chickens, they would have 
been put in a ventilated cage and offered seeds and water.” He writes: 
ﻢﻬﻧأ ﻮﻟ... 
عﺎﺒﻳ ﻲآ ﺪﻌﻳ ﺮﻴﺟﺮﺟ ﺔﻣﺰﺣ 
ةﺮﻴﺒﻜﻟا ﺔﻨﻳﺪﻤﻟا ﻲﻓ ﺞﻧﺮﻓﻹا مﺪﺨﻟ 
ةﺮﻴﻬﻈﻟا ﺔﻌﺷأ ﻢﻬﺗﺮﺸﺑ ﺖﺨﻠﺳ ﺎﻣ 
لﻮﺑﺬﻟا راﺮﻔﺻﻻا ﺎﻬﻴﻓ نﺎﺑ و 
ةﺮﻴﺼﺣ ﻲﻓ ﻞﻈﻟا ﻲﻓ رﺬﺤﺑ اﻮﻌﺿو ﻞﺑ 
ةﺮﻴﻐﺻ ﺔﺷﺎﺷر ﻢﻬهﺎﻔﺷ ﺖﻠﻠﺑ و 
ﺒﻗ وءاﺪﻧﻻا ﺔﺑﻮﻃر ﻢهدوﺪﺧ ﺖﻠ  
ةﺮﻴﻀﻨﻟا ﺔﺠﻬﺒﻟا و 
خاﺮﻓ اﻮﻧﺎآ ﻢﻬﻧأ ﻮﻟ 
ﻬآاروأ ﻦﻣ ﻊﻨﺼﺗءﺎﺴﺤﻟا ﺎ  
ﺮﻴﺒﻜﻟا قﺪﻨﻔﻟا ءﻻﺰﻨﻟ 
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ءاﻮﻬﻟا ﻊﻨﻤﻳ ﻻ ﺺﻔﻗ ﻲﻓ اﻮﻌﺿﻮﻟ 
ءﺎﻤﻟا و ﻢﻬﻟ ﺐﺤﻟا مﺪﻗ و 
ﻢﻬﻧأ ﻮﻟ...   عﺎﻋر ﻢﻬﻨﻜﻟ )  
(Ibrahim,  1988:22) 
Salah shares and expresses the feelings of millions of downtrodden people. He portrays 
poverty in the countryside all over the Sudan. His poem Fuzzy Wuzzy 51 is a mini drama in 
which the characters are examples of simple poor Sudanese people. He paints a vivid picture 
of human suffering in the light of famine and illness in Eastern Sudan. He skillfully draws the 
characters of Oshiek and his family, describing how they dress, talk and stand. He uses typical 
Hadandawah names, such as Oshiek, Onur, and Ohaj. He uses words from the Hadandawah 
dialect, such as dabaywa 52, akodnay and badmi 53. The poem is a series of pictures and 
scenes. The first is a caricature of the character of Oshiek with his thick greasy hair in his 
Eastern Sudanese costume, the  
waist coat, the thoub 54, the long pants, the sword, the shawtal55 and the khulal.56 He is 
standing on one leg like a crane, leaning on his stick. He watches the sky from dawn to dusk 
pleading for a drop of rain as his cattle have perished. Salah writes, 
ةوﺪﻧﺪﻬﻟا ﺔﻠﻴﺒﻗ ﻦﻣ ﻚﻴﺷوا 
قﺎﻓﻵا ﺪﺻﺮﻳ ﻞﻜﻳ نأ نود ﻚﻴﺷوا 
ءﺎﺴﻤﻟا ﻲﻓ ءﻮﻀﻟا سﺎﺒﺤﻧا ﻰﻟإ ﺢﺒﺼﻟا ﺶﻗد ﻦﻣ 
ءﺎﻤﻟا مﻼﺳ ﺎﻬﻴﻓ ﺔﻤﻴﻏ ﻦﻋ ﺎﺸﺘﻔﻣ 
قﺎﺳ ﻂﺤﻳ و ﺎﻗﺎﺳ ﻊﻓﺮﻳ 
                                                            
51 This is the term which English poet Joseph Rudyard Kipling applied to the Hadandawah tribe in a poem 
which he wrote praising them as strong fighters. 
 
52 A form of greeting in Beja of Eastern Sudan dialect. 
 
53 A song in Beja dialect. 
 
54  A special wrap fro men. It is thrown over the shoulders. 
55 The dagger used by the Hadandawah men 
56 The special wooden comb used by the Hadandawah men. 
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ﻩﺎﻴﻤﻟا ﻲﻓ ﻲآﺮﻜﻟا ﺔﻔﻗﻮآ 
ﻩﺎﺼﻋ ﻰﻠﻋ ﺮﻬﻈﻟا ﺰﻜﺗﺮﻣ 
لﺎﻌﻨﻟا ﻩﺬه ﺮﻴﻏ ﻚﻴﺷوأ ﺪﻌﻳ ﻢﻟ و 
لاوﺮﺴﻟا و بﻮﺜﻟا و ﻩراﺪﺻ 
ﺴﻟا ولﻼﺨﻟا و ﻚﻳدﻮﻟا فﻮﻐﻤﻟا ﻩﺮﻌﺷ ﻮﻟﺎﺗﻮﺸﻟا و ﻒﻴ  
(Ibrahim,  1988:14). 
Another example by Salah of the misery of the individual in Eastern Sudan is Oshiek’s wife, 
who is consumed by her illness, in her red wrap up, wearing a big zumzm.57 She is carrying 
her dying son, ‘Ohaj, who is like “a small blind cat extending his shell like hands to his 
mother’s breast.” He writes: 
ءاﺮﻤﺤﻟا ةءﻼﻤﻟا و ﻢﺨﻀﻟا مﺎﻣﺰﻟا تاذ ﻪﺘﺟوز 
ءﺎﻣد ﺎهءﺎﺸﺣأ تﺮﻓﺰﻓ ءاﺪﻟا ﺎﻬﻴﻠﻋ ﻰﻀﻗ 
ءﺎﻴﻤﻋ ةﺮﻴﻐﺻ ةﺮه ﻞﺜﻣ جﺎهوأ ﺎهرﺪﺻ قﻮﻓ و 
ءﺎﻣﺪﻟا ةﺮﻏﺮﻏ ﻲﻓ ﺪﻤﻳ 
ﺎﺤﻤﻟﺎآ ﻦﻳﺪﻳءاﺪﺛﻸﻟ ﻦﻴﺗر  
(Ibrahim, S1988:15). 
Pushed by poverty, Oshiek’s daughter Shariefa commits adultery and escapes to the fearful, 
cruel city offering beer, cigarettes and apples to whichever men come along. Salah skillfully 
describes her slender posture, her fragrance, her soft velvet-like touch and her pleasant lisp as 
she sings فراﺪﻘﻟا ﻢﺴﻤﺳ ﺎﻳ  )  Oh Qadarif Sesame. 58 When she is exhausted from sexual 
enjoyment, she douses her light and thinks of ‘Oshiek and his greasy hair, and the voice of 
‘Onur, and the greenness of the camp after the rain, while singing akodnay cdnay badmim. He 
writes 
ﺔﻔﻳﺮﺷ ﻪﺘﻨﺑاو 
                                                            
57 A silver or gold ring which a Hadandawi woman wears in her nose. 
 
 
58 A Sudanese folk song. A-Qadarif is a big city in Eastern Sudan known for the cultivation of sesame. In the 
Beja dialect the   ض  d is diluted to d, e.g., the ض  in    فرﺎﻀﻗ  Qadarif  is pronounced as  د . 
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ﺔﻔﻴﺨﻤﻟا ﺔﻴﺳﺎﻘﻟا ﺔﻨﻳﺪﻤﻟا ﻰﻟإ تءﺎﺟ 
لﺎﺟﺮﻠﻟ حﺎﻔﺘﻟا مﺪﻘﺗ 
ﺔﻌﺋار ...ﺔﻌﺋار- ﻖﻳﺪﺻ ﻲﻟ لﻮﻘﻳ - 
 ﺎهﺮﺼﺧ ﺎﻳ , عرﺎﻔﻟا ﺎهدﻮﻋ ﺎﻳ ,ﺔﻔﻳﺮﻈﻟا ﺎﻬﺘﻐﺜﻟ ﺎﻳ  
ﺎﻴﺛ ﻦﻣ ﻞﻄﻳ نأ دﺎآ ﻞﻘﺘﺳا ﺎهﺪﻬﻧ ﺎﻳﺔﻔﻴهﺮﻟا ﺎﻬﺑ  
ﺔﻔﻴﻄﻘﻟﺎآ عﻮﻤﺗ اﺬﺸﻟﺎﺑ عﻮﻀﺗ ﻲه و 
ﺔﻔﻴﻟأ ﺔﻄﻗ ﻞﺜﻣ فوﺮﺤﻟﺎﺑ ءﻮﻤﺗ 
((فراﺪﻘﻟا ﻢﺴﻤﺳ ﺎﻳ)) 
ﻒﺋﺎﻔﻠﻟا و ةﺮﻴﺒﻟا مﺪﻘﺗ 
عﺎﺘﻣﻹا ﺎﻬﻜﻠهأ اذإ ﻰﺘﺣ 
ّﺮﻣ و   ﺎﻬﻟﺎﻴﺧ ﻰﻠﻋ"ﻚﻴﺷوأ " 
 ﻩﺮﻌﺷ و"ﻚﻳدﻮﻟا " 
..  تﻮﺻ و"رﻮﻧوأ "ﻞﻴﺴﻟا ﺪﻌﺑ مﺎﻴﺨﻟا بﺮﻀﻣ راﺮﻀﺧاو  
ﻞﻴﻤﺠﻟا ﻪﺗﻮﺻ ﺪﻤﻳ ﻮه و ﻧدﻮآ يﺎﻧدﻮآأﺎﻤﻴﻣدﺎﺑ يﺎ ((  )) 
(Ibrahim, 1988:21) 
Thus, the tragic picture of the family invokes the reader’s sympathy. However at the same 
time the reader is forced to admire the poet’s description of Sheriefa. Consider the repetition 
of ﺔﻌﺋار (wonderful!), the accumulation of phrases describing her appearance in ﻩﺮﺼﺧ ﺎﻳ, , , ﺎﻳ
 ﺎﻬﺜﻐﺜﻟ ,اﺎهﺪﻬﻧ ﺎﻳﺎهدﻮﻋ ﺎﻳ  (what a waist!,  what a posture!, what a breast!, what a lisp); the 
repetition of verbs with the same sounds: عﻮﻀﺗ (to emanate),    ﻮﻤﺗ, (to flow), ءﻮﻤﺛ (to mew); 
the economy in using  ﺎﻳ ( what a..!) instead of   ﻦﻣ ﻪﻟ ﺎﻳ ; the simile : like velvet and like a 
domestic cat; and the use of colloquial Sudanese words such as  and ﺔﻔﻳﺮﻇ (pleasant) and  ﺔﻔﻴهر 
(transparent); and mimicking the Hadandawa tribe dialect by pronouncing ض    (dh) as  د  (d). 
Al-Faituri is obsessed by the question of colour and racial discrimination. He uses colour as 
his weapon to both sing for Africa and to fight for it, and as an outlet for his feelings of hate 
and frustration and a chance to relate his personal tragedy. A large number of Sudanese poets 
have dealt with colour in their poetry, but for Al-Faituri, colour takes a racial dimension. He 
interprets every theme and every idea in his poetry in terms of the colour black. His sensitivity 
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to his black colour stops him from participating in the society and life of the big city: however 
the real cause behind his misery and frustration lies in himself and his sensitivity.  
The first poem he wrote in 1948 was ﺾﻴﺑأ ﻪﺟو ﻰﻟا (To a White Face). The poem is a series of 
questions in which he also expresses his feeling of exploitation by the Whites. The poet asks 
why the Whites drink the fruit of his own vine, wear the cloth that he has woven while he 
languishes in sighs, why they live in the Garden of Eden built with stones he has carved, and 
enjoy the meat of his own sheep which he has fattened. The poem starts and ends with the 
question: Is it because my face is black and yours is white that I am a slave and you are 
master? He writes: 
نﻷأ  دﻮﺳأ ﻲﻬﺟو  
ﺾﻴﺑأ ﻚﻬﺟو نﻷ و 
اﺪﺒﻋ ﻲﻨﺘﻴﻤﺳ 
(Al Faituri, 1972: 108). 
Other Sudanese realist poets such as Salah Ahmed, Muhy el-Din Faris and Taj al-Sir al- Ḥ 
Hassan approach the same subject matter differently. Unlike Fayturi, Muhy el-Din takes the 
issue of colour as a general case not a personal tragedy.   His poem, Lucy, is about the story of 
a Negro girl  in the Southern USA who was deprived of her right to enter high school. In his 
poem, Muhy el-Din tells us that the tragedy is not of Lucy or even the coloured alone; it is the 
tragedy of all human beings. He writes: 
ﻪـــــــﻳاوﺮﻟا ﺖﻌﻤﺳ 
ﻪــــــﻳﺎﻬﻨﻠﻟ ﺎﻬــــــﻠﻴﺻﺎﻔﺗ ﺖﻌﻤﺳ 
ﺎﻳﺎــــــﺳأ برد ﻞــــــآ ﻲــــــﻠﻋ شرأ ﺎـﻨﻳﺰﺣ ﺖـﺌﺟو 
ﻚﻧﻷ ﻻ ءادﻮﺳ ﻲﻠﺜﻣ  ..ﻲـﻠﺜﻣ  
ﻲﺣﺮﺟ ﻚﺣﺮﺟ و ﻲﻧﻮﻟ ﻚﻧﻮﻟو 
ﻟ ﻊﻃﺎﻘﻣ ﻪﻴﻠﻋ ﻢﻨﺗ ﻲﻧﺰﺣ ﻚﻧﺰﺣوﻲﻨﺤ  
ﺔﻧﺎﺴﻧا ﻚﻧﻷ ﻦﻜﻟو 
ةدرﺎﺷ ﺔﺑﺬﻌﻣ 
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ﻩﺪﺣﺎﺠﻟا ﺎﻬﺑاﻮﺑأ ﺪﺻﻮﺘﻓﺮﻴﺒﻜﻟا ةﺎﻴﺤﻟا بﺎﺑ ﻦﻴﻗﺪﺗ 
(Faris, 1956: 51) 
Translation: 
I have heard the story. 
I listened to the details till the end 
And spilled my miseries on every path. 
No, not because you are black like me 
And your colour is my colour 
And your wound is my wound. 
And your sadness is my sadness 
Expressed in my songs, 
But because you are a human being 
Tortured and lost in the darkness 
Knocking on the wide door of life 
And the forbidden door is closed in your face. 
(Al-Shūsh, 1972: 21). 
The poem ends on an optimistic note: 
ﺔﺌﻴﻄﺑ ةﺎﻔﺤﻠﺴﻟﺎآ ﻲﺸﻤﺗ كﺎﻴﻧد ﻦﻜﺗ نا 
ﺔﻠﻓﺎﻘﻟا ﻰﻄﺧ قﻮﺴﻧ ﻲآ ﻲﻌﻣ ﻚﻳﺪﻳ ﻲﻤﻀﻓ 
ﺔﻠﺋﺎﻣ ﺔﻠﺒﻨﺳ ﻞآ ﻲﻓ ﺔﺴﻴﺒﻴﻟا ةﺎﻴﺤﻟا روﺬﺑ ﻲﺤﻨﻟ 
ﺪﻳﺪﺟ ﻦﻣ ﺎﻨﺨﻳرﺎﺗ ﺐﺘﻜﻧو 
(Faris, 1956: 84). 
 
Translation: 
If your world walks slowly like a tortoise 
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Put your hand in mine and let us follow the pro 
To give life to the dry seeds in every dying ear of corn 
And write our history anew. 
(Al-Shūsh, 1972: 21). 
 Muh y el-Din follows a humanistic approach towards racial discrimination.  He writes: 
 ﻩﺮآأ ﻢﻟﺾﻴﺑﻷا  ﻲﻨﻨﻜﻟ  
ﺔﻤﺘﻌﻤﻟا ﺔﺤﻔﺼﻟا ﻪﻨﻣ ﺖهﺮآ 
ﺔﻤﻋﺎﻧ ةﻮﻨﻏ ﻲﻔآ ﻪﻴﻔآ ﻲﻓ و ﻲﺒﻠﻗ نﻮﻠآ ﻪﻧﻮﻠﻓ 
ﺔﻤﻠﻈﻤﻟا ﺎﻨﻧﻮﻴﻋ ﻰﻠﻋ رﻮﻨﻟا مﺮﺣ ﻦﻣ ﺾﻐﺑا ﻲﻨﻨﻜﻟ 
ﻪﻤﺠﻧا ﻪﻔﻜﺑ ﺎﺒﺼﻌﻣﺎﻨﺿرا ﻲﻓ ﻞﻴﻠﻟا مﺎﻗا ﻦﻣو 
(Faris, 1956: 80). 
Translation: 
I did not hate the white but I hated the darkness of his deeds. 
I loved all the universe, all humanity all the inspiring ideals 
But I hate him who denied the light to our dark eyes 
And who erected everlasting night in our land 
Shutting out the light of the stars with his hands 
(Al-Shūsh, 1972: 21). 
Salah Ah med Ibrahim, though less bitter than Faituri and always proud of his Arabism, 
expresses the same issue of colour but in the context of children’s play. He writes: 
نﻮﻠﻟا ناﻮه ﺖﻗذ ﺎﻣﻮﻳ ﻞه  
نودﺎﻨﻳ ﻚﻴﻟا نوﺮﻴﺸﻳ سﺎﻨﻟا ﺖﻳار و 
دﻮﺳأ ﺪﺒﻋ   دﻮﺳأ ﺪﺒﻋ 
ﻴﺒــﺼﻟا ﺔـﺗﺮـــﻔﻋ عﺪﺑأﺎــﻣنﺎــــ  
ﺔــــﻓﺰﻟﺎﺑ ﻚــــﻔﻠﺧ اﻮﺒـــﻬﻓ كوأر 
دﻮﺳأ  ﺪﺒﻋ دﻮﺳأ ﺪﺒﻋ   
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Translation: 
Have you ever tasted the humiliation of being coloured 
And seen the people pointing at you, shouting: 
“Hey, you, the black nigger.” 
Have you gone one day to watch the children playing 
With all your tenderness and yearning 
And when you just forgot yourself and were about to cry 
With a heart full of compassion, 
“How marvelous are children when they play :” 
They noticed you and rushed after you in a long procession, 
“A black nigger, a black nigger, a black nigger.” 
(Al-Shūsh, 1972: 22) 
Having been insulted and harshly treated by a white lady, Al-Tayyib Muh ammad Sa‘id al-
‘Abbasi tells the lady that he has no hand in his colour and “every heart beats with love”. He 
writes: 
ﺪﻠﺑ ىﻮﻬﻠﻟ ﺎﻣ ﻲﺗﺎﺘﻓ ﺎﻳ         رﺪﺘﺒﻳ ﺐﺤﻟﺎﺑ ﺐﻠﻗ ﻞآ  
أ ﻲﻧﺮﻤﻐﻳ داﻮﺴﻟا نﻻ         ﺪﻳ ةﺎﺘﻓ ﺎﻳ ﻪﻴﻓ ﻲﻟ ﺲﻴﻟ                    
(Haddarah, 1972: 546)      
Faris tackles another tragic event in history, i.e. the slave trade, which was the reason behind 
Lucy’s tragedy.  He depicts various aspects of society, and Africans who are reduced to mere 
possessions of the colonizer, who confiscates their wealth. He writes: 
نﺎﺘﺑﻮﺻ 
ﻢﻳﺪﻗ عﺎﺘﻣ ، نﻮﻤﻋﺰﻳ ﺎﻤآ ﺖﻧأو  ..ﻢﻳﺪﻗ  
ﻢﻴﻈﻋ ﻪﻟأ ﺎﻣﻮﻳ كﺎﻬﺸﺗ 
ناﺮﻔﻋﺰﻟاو ﻚﺴﻤﻟا ﻦﻣ ﺖﺌﺠﻓ 
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ﻞﺑاﻮﺘﻟا ﻞآو مﺎﻌﻨﻟا ﺶﻳرو 
ﻞﺳﻼﺴﻟا مﺎﻨﺗ تﺎﻴﻤﺼﻌﻣ ﻲﻓ 
ﺔﺒﻴﻄﻟا ﺎﻴﻘﻳﺮﻓا تﺎﻣﺎﺧو 
ﺔﺒﺼﺨﻤﻟا ﺎﻬﺗﺎﺑﺎﻏ راﺮﺳأو 
نﺎﺴﺣ راﻮﺟ بﺮﺳو 
ﻊﻣ ﻞﻴﻠﻟا ﻲﻓ كﺎﻨﻴﻋو 
(Haddarah, 1972: 406) 
Faris is conscious of his message and issues a challenge not to shun the armed struggle. He is 
moved by political and racial injustices and he reacts to them.  He calls for the struggle for 
liberation; he likewise calls for African solidarity to support the armed struggle. He takes the 
heroes of African struggle as symbols to achieve that objective.  The cause of North Africa is 
the cause of the whole continent. Unlike Faituri, his poetry is dominated by the spirit of 
optimism and defiance. “Africa will return to them, they will raise the flags, the women will 
trill and the children dance”. He writes:  
ﺎﻧأ   ﻦﻟ    ﺪﻴﺣ أ  
ﺪﻳﺪﺤﻟا ﻞﻘﺛ ﻩﻮﻄﺧ ﻞﺒﻜﻳ اﺪﻳﺪﻋر ﺖﺴﻟ ﺎﻧأ 
دﻮﻌﻧ اﺪﻏ و 
ﺔﻳﺮﻘﻠﻟ  ءﺎﻨﻐﻟا  خﻮﻜﻠﻟ  ﺢﺷﻮﻤﻟا  موﺮﻜﻟﺎﺑ  
ﺮﻴﺴﻧ و  دﻮﻨﺒﻟا ﻲﻋﻮﻓﺮﻣ ءﺎﻴﺣﻷا ﻢﺟﺎﻤﺟ قﻮﻓ  
رﺎﻐﺼﻟا و ﺺﻗﺮﺗ لﺎﻔﻃﻷا و تارﺎﺠﻟا دﺮﻏﺰﺗ و 
ﻻ  ﻦﻟ  ﺪﻴﺣأ  ﻦﻋ  حﺎﻔﻜﻟا  
(Haddarah, 1972: 409) 
Towards the end of the poem he compares the state of poverty and degradation which the 
Africans suffer to the free luxurious life of the Whites. He writes: 
 ﻲﺸﻤﺗﻦﻴﻳﻼﻤﻟا  نﻮﻌﺋﺎﺠﻟا ةﺎﻔﺤﻟا  ودﺮﺸﻣن  
نﻮﺸﺒﻨﻳ ﺐﺋاﺮﺨﻟا و ﻞﺑاﺰﻤﻟا ﺎﻴﻧد ﻲﻓ ﺢﻔﺴﻟا ﻲﻓ 
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نﻮﻜﺤﻀﻳو نﻮﻬﻘﻬﻘﻳ نﻮﻓﺮﺘﻤﻟا نﻮﺌﻧﺎﻬﻟا و 
نﻮﻗﺰﻤﻳ و نﻮﺘﻔﻟا ﺎﻴﻧد ﻲﻓ تﺎﻧﺎﺤﻟا ﻲﻓ ﻞﻴﻠﻟا  
ﺪﻴﺟ و ﺪﻬﻧ ﻪﻟﺎﻴﺣ ﺰﻬﻳ ﺐﻬﺘﻠﻣ زﺎﺠﻟا و 
ﺪﻴﺤﻧ ﻦﻟ ﻻ  نﻮﻜﻳ ﻦﻟ ﻻ 
(Haddarah, 1972: 409) 
The same idea is expressed by Taj al-Sir al-Ḥassan. When the ships are filled with herds of 
human beings the relatives lament the loss of their youths, while the slave traders from the 
Whites are smoking, laughing and drinking to the health of Lisbon. He writes: 
ْﻦﻴﻔﱠﺴﻟا قﻮﻓ ُﺾﻴﺒﻟاو 
ْنﺎﺧﱡﺪﻟا ُﺐﺤﺳو ُﺮﻤﺨﻟا ِﻒﺼﻘﻤﻟا ﻲﻓ 
ْنﺎﻜﻤﻟا ﻮُﻠﻌﻳ ُﺮﻋاﱠﺪﻟا ُﻚِﺤﱠﻀﻟاو 
(( ْباﺮﺸﻟﺎﺑ ٌةﺮﻳﺪﺟ ٌﺔﻤﻴﻨﻏ)) 
((  ﻞﺟَأ ﻦﻣ ٌﺔﻤﻴﻨﻏﺎﻴْﺤﻧ ْنأ )) 
((ْبﺎﺤﱠﺴﻟا ﻪﺟو ُﺢﻄﻨﻳ ﺎﻨُﻨﻴﺒﺟ)) 
((ﻲِﺗدﺎﺳ ﺎﻳ َﺔﻧﻮﺒﺸﻟ ِﻞﺟَأ ْﻦِﻣ)) 
((ْبﺎﺨْﻧﻷا ﻊﻓﺮﻨﻠﻓ) 
(al-Hassan, 1991: 48) 
Like Faris he does not give up. Rather he challenges the oppressor. He tells them 
that, “Exactly like you we are masters of the seas, we are well acquainted with the sea, its 
shores, bays, islands, rocks and sharks” He writes: 
يِرﺎﻀﻟا نﺎﻓﻮﻄﻟا اَﺬَه ﺎﻳ 
ِرﺎﱠﻨﻟا َحﺎﺒْﺼِﻣ َءﻲِﻔْﻄﺗ ْﻦَﻟ 
راﺮﺣﻷا ﺮﺠﻓ قﺮﻐﺗ ْﻦَﻟ 
ِنﺂْﻄﱡﺸﻟا ﺪﻌﺑ ﺎﻣ يرﺪﻳ ﱞﻲﻗﺮﺷ ٌنﺎﺑر ﻚﻟﺎﻨﻬﻓ 
ﺎﺠْﻠﺨﻟا ِرﻮﺨﺻ ﻊﻴﻤﺟو ُﻪُﻓﺮﻌﺗ ِﺮُﺤﺑﻷا ُنﺎﺘﻴﺣن  
نﺎﻜﱡﺴﻟا داﻮﻋأ ﻲﱠﺘﺣو ُءﺎﺳﺮﺨﻟا ﺔﻴﺋﺎﻨﻟا رﺰﺠﻟاو 
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 ْﻦﻟ ﻲﻧﺎﺤﻟا نﺎﺑﺮﻟا ﻻو ِءاﺮﻤﺤﻟا ﻚﻠﻔﻟﺎﺑ ﻒﺼﻌﺗ  
(al- H ̣assan, 1991: 30). 
Taj al-Sir and al-Jaily ‘Abd al–Rahman have their own methodology; theirs is a social 
realism.  Unlike the traditionalists who focus on their past, they speak about the future, ’we 
will.’ Their poetry is free from preaching, oratory or applause. Unlike the romantics, they 
prefer the direct approach. Both of them deal with the struggle of the liberation movements in 
Black and North Africa.  The song of Taj al-Sir ﻲﻘﻳﺮﻓأ و ﺎﻴﺳﺁ ) Asia and Africa) is an Afro-Arab 
epic which glorifies the two continents, their peoples, leaders, armies, cities, deserts and 
forest. In Taj al-Sir’s poems his themes are manifested clearly.  His poem The Story of the 
Refugee is about Zionist aggression. The Kahin is about the exploitation carried out in the 
name of religion.  His poem The Revolution is a manifesto for his atheistic faith: in it he 
declares his objectives.  He views his art as a light to defeat darkness, a weapon by which he 
is able to defend his people, and a revolutionary anthem to wake them up and mobilize them 
for emancipation.  He writes: 
ﻪﻗﺎﻨﺘﺧا يﻮﻄﺗ مﻼﻈﻟا يﻮﻄﺗ و رﻮﻨﻟا ﻊﻓﺪﺗ ةﻮﻗ ﺖﻟز ﺎﻣ ﺎﻧأ 
ﺔﻗﻼﻄﻧﻼﻟ نﺎﺘﻗاﻮﺗ ﻢﻠﻈﻟا حوﺮﺑ ناﺪﻔﺼﻤﻟا ياﺪﻋﺎﺳ 
ﺔﻓﺎﺘﻌﻧا و ﺢﻨﺠﻣ  ﺪﺒﺸﻧ و ﻲﺒﻠﻘﺑ ﺮﺠﻓ ﻦﻔﻟا و اذﺎﻤﻠﻓ 
ﻪﻗﺎﺸﺘﻣا نود ﻞﻇأ اذﺎﻤﻠﻓ ﻲﺒﻌﺷ ﻖﺣ ﻦﻋ دوﺬﻳ حﻼﺳ و 
(Al Nuwayh,1957:118) 
His poem ةﺮﺒﻄﻋ   (‘Atbra)  is  one of the poems in which  he succeeds  in  his objectives. He 
derives them from his environment, inspired by the problems of the masses. His images are 
derived from the real life with which he is familiar. ‘Atbra is a city of the working class, and 
the most powerful trade union in the Sudan. It is nicknamed ‘the town of iron and fire’, being 
the capital of the Sudan Railways. Besides being highly skilled workers the residents are 
pioneers in trade unionism. They are aware of their political as well as labourers’ rights. The 
poem is about their struggle to reach peace and a decent life. The names mentioned in the 
poem such as Sha‘fi (a leading figure in the Sudanese communist party) implies the kind of 
rule these workers aspire to. He writes: 
ﺐﻬﻠﻟا و ﺪﻳﺪﺤﻟا ﺔﻨﻳﺪﻣ 
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ا ﺔﻨﻳﺪﻣلﺎﻀﻨﻟا و راﺮﺣﻷا ﺔﻠﻴﻐﺸﻟ  
مﻼﺴﻟا و ةﺎﻴﺤﻟا ﻖﻠﺨﺗ ﺶﻴﻌﺗ 
مﺎﻨﺗ ﺎﻣﺪﻨﻋ و 
ﺐﻴﺠﻌﻟا ﺪﻬﺸﻤﻟﺎﺑ ﺎﻤﺋاد ﻢﻠﺤﺗ 
ﻊﻴﻔﺸﻟا و مﻼﺳ 
لﺎﻀﻨﻟا و راﺮﺣﻷا ﺔﻠﻴﻐﺸﻟا ﺐآﻮﻣ و 
(Al Nuwayh, 1957: 131). 
Al-Jaily ‘Abd al-Rahman appeals to the reader through his personal experience and the 
memories of his childhood in the slums of Cairo. He relates his alienation and frustration in 
the big city and his longing for his home. His poem يﺎﺻ ﻦﻣ ةﺮﺠﻬﻟا (Migration from Say) is 
overlain with an atmosphere of sadness. It starts with the scene of his departure with his 
mother from his village, Say, to Egypt to join his father. The women gather to see his mother 
off. His uncle moistens his head with his tears and brushes his face with his moustache. He 
asks him to tell his father to remember him, “remember your brother. Remember him always 
in his loneliness”. The poet talks of his feelings of amazement as a child. He relates how his 
mother singing to him fills his heart with hopes for a better life in Cairo. He writes: 
 ِتﺎﻳﺮآﺬﻟﺎآ ﻂﺸﻟا ﻲﻠﻋ ﻦﻔﻗو  ﺮﻋﺎﺸﻟا و بﺬﻌﻟا ﺐﻠﻘﺑ  
ﺮﺧاﺰﻟا ِﺐآﺮﻤﻠﻟ َﻦْﺣّﻮﻟو ﺎﻬﻬﺣو ﻲﻓ ﻲﻣأ َﻦﻠّﺒـﻗو 
ﺮﺋﺎﻐﻟا ِﺚهﻼﻟا ِﻢﻔﻟا ِﻖﻳﺮﺑ ﺮﻴﻐﺼﻟا ﻲﺳأر ُﻞﺒﻠﺒﻳ ﻲﻤﻋو 
يﺮﻇﺎﻧ ﻪٌﺑرﺎﺷ َﺐﻋادو ﻲﺘﻨﺟو ﺖآّﻮﺷ ﻪُﺘﻴﺤﻟو ! 
ﻩﺪﺧ ﻲﻠﻋ ًاراﺰﻏ َﻦْﻟﺰﻧ ٌعﻮﻣد ﻪﻴﺘﻠﻘﻣ ﻲﻓو لﺎﻗو 
ﻨﻳ يرﺎَﻴَﺣ تﺎﻴﻨﻣأ ﻪﺒﻠﻗ ﻲﻓوﻩﺪﻬﺳ ﻲﻓ َﻞﻴﻠﻟا ﺎﻬﺑ ﻲﺟﺎ ! 
ِﻩﺪﻨﻋ ﻦﻣ ُﷲا ﻢآﺎﻄﻋ؟أو ﺮﻴﺨﺑ ﺖﻠﺻو ﺎﻣ اذإ ﱠﻲﻨُﺑ 
ًﺎﻣود ُﻩﺮآﺬﺗ كﺎﺧأ ﺮآﺬﺗ ﻚﻴﺑﻻ ﻞﻘﻓ  ..ِﻩﺪﻌﺑ ﻲﻠﻋ !  
(‘Abd al-Rahman, 19: 90) 
Translation: 
They crowed the shore like distant memories 
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With the anguished heart of a poet 
They kiss my mother on her face 
And wave to the crowded boat 
And my uncle moistens my head with his tears, 
His beard rasps my cheeks 
And his moustache brushes my eyelids 
He said with the tears in his eyes 
Falling heavily down his cheeks, 
And in his heart hesitant hopes 
Which he whispers to the night in his sleeplessness 
“My son, my son, safely 
And discover what God has seen fit to give you 
Say to your father, ‘remember your brother, 
Remember him always in his loneliness.’” 
(Al-Shūsh, 1972: 15) 
The poem ends sadly: the persona’s uncle dies, like many others in the village, without 
fulfilling his aspirations. He dies and they ‘hold his funeral in their hearts and they engrave 
letters that will light the way to the wandering spirits in bones torn by weariness’.  It ends in 
disappointment, as they are unable to support him, themselves being in need. He writes: 
ﻲﻤﻋو  .ﺐﻳﺪﺟ ٍمﺎﻄﺣ قﻮﻓ تﺎﻣ ﺪﻘﻟ كﺎﻨه ﻲﻤﻋ تﺎﻣ ﺪﻘﻟ  
روﺪﺼﻟا ﻲﻓ ﺎﻨه ًﺎﻤﺗﺄﻣ ﻪﻟ ﺎﻨﻤﻗأ ﻦﺤﻧو  .بﻮﻠﻘﻟا ﻲﻓ ﺎﻨه  
 ﻦﺤﻧو بﻮﺤﺸﻟاو ﻲﺳﻷا ﻲﻓ ﺎﻬﻗﺰﻤﻧٍﻢﻈﻋأ ﻲﻠﻋ ﺎﻧﺮﻔﺣ   ﺐﻳﺮﻏ ٍحوﺮﻟ ِﻖﻳﺮﻄﻟا بﺎﻌﺷ ﺮﻴﻨﺗ ﺎﻓوﺮﺣ ﺎﻬﻴﻠﻋ ﺎﻧﺮﻔﺣ 
(‘Abd al-Rahman, 1956: 90) 
Translation: 
And my uncle died there. 
He died in a deserted heap of rubble, 
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And we held his funeral here in our hearts 
And we have engraved on bones 
Torn by weariness and sadness: 
We engraved on them letters that 
Will light the way to a wandering spirit. 
(Al-Shūsh, 1972: 16) 
They are driven from their village by poverty to face the same deprivation in the poor and 
filthy alleys of ‘Abdin Quarter in Cairo.  He writes: 
 ﺎﻨﺗرﺎﺣ ﻦﻳﺪﺑﺎﻋ ﻲﺣ ﻲﻓ ةءﻮﺒﺨﻣ   / 
عﻼﻗ ﺎﻬﻧﺄآ ﺎﻬﺗﻮﻴﺑ ﺖﻟوﺎﻄﺗ 
 
عﺎﻴﺠﻟا ﺎﻬﺋﺎﻨﺑأ ﻦﻋ ءاﻮﺿﻷا تﺪﺳ و 
ﻩﺎﻴﺤﻟا و رﻮهﺰﻟا و رﻮﻨﻠﻟ 
ﺖﻗروﺮﻏﺎﻓ  ﻲﻓ  ﻦﻴﻨﺤﻟا ﺎﻬﻗﻮﺷ و ﺎهﻮﺠﺷ  
 ﺬﻓاﻮﻧ ,ﻦﻴﺘﻴﻣ عﻮﻠﺿ ﺎﻬﻧﺄآ  
ﺎﻬﺑﺎﺑ و ,زﻮﺠﻋ  
لﺎﺟﺮﻟا جﺮﺨﻳ رﻮﻜﺒﻟا ﻲﻓ و 
لﺎﻌﺳ ﻢﻬﺘﻤﺻ و ﺔآﻮﻬﻨﻣ ﻢﻬﻣاﺪﻗا 
 ﻲﻓ ﻪﻟﻼﻟ نﻮﻋﺪﻳلﺎﻬﺘﺑا  
ﻪﻟا ﺎﻳ 
(Al Nuwayh, 1957: 135) 
The above is an attempt to present the Sudanese realist poets. There are other poets such as 
Ga‘afar Ḥamid al Bashir, Muhammad Salih Kagaray, Isma‘il H ̣assan , ‘Abdallah Shabo and  
Seed Ah med al-Hardallo who, cannot be discussed here for limitation of space . This section 
has addressed various themes, such as: Black Africa; the Arab and African Liberation 
movements; the denunciation of the exploitation of blacks by whites; the city as a centre of 
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corruption, exploitation and political conspiracies; nostalgia and home problems. The poetry 
considered tackles these themes in a dense style and using vivid imagery.   
The second phase of the African trend is represented by younger poets, such as Salah Ahmad, 
Mu stafa Sanad, Muhammad al-Makki Ibrahim, Muhammad ‘Abd al- Ḥai and al-Nur 
‘Uthman Abbaker. These poets realized the dreams of the previous generation of poets, who 
had dreamt of an Afro-Arabic poetry, and who focused on fostering sympathy with the black 
person everywhere, as individuals with a common cause and objective. They put into practice 
the aspirations of the Al-Fajr Group. I here quote what has been said earlier. 
                              The Fajr Group was the beginning of a ceremony of belonging, and a 
rediscovery of the communal roots of identity and creativity which gradually 
found expression in the poetry written by some younger poets in the 1940s. 
(‘Abd al- H ̣ai, 1972: 26). 
The new poetry kept pace with the contemporary intellectual and literary movement in the 
rest of the world. It also played a significant role in the struggle for independence and the 
subsequent period. Instead of filling their poems with nostalgia, the poets write about home–
coming, as Africa is now attainable and everything has already been reconciled.  
Sudanese contemporary poetry of the fifties played a significant role in both the struggle for 
independence and in the period subsequent to attaining it. Sudanese poetry in the post-war 
period interacted and kept pace with the country’s events. This was naturally reflected in 
contemporary Sudanese poetry. The new poets learned lessons from their predecessors and 
avoided their shortcomings. They were no longer preoccupied by a passion and yearning for 
reconciliation, as this had all ready occurred and a harmonious situation achieved. They wrote 
about home-coming as a reality, with this goal now within their grasp. They lived and created 
their Afro-Arabic culture, becoming the founders of the Sudanese literary school of the 
‘Forest and the Desert’. This school has been extensively discussed in Part One, under the 
heading, ‘Sudanism of Sudanese Literature’.  
II .A .4 . The October Group: 
The October Poets Association was a group founded after the October uprising. After 
Independence in 1956, the successive governments, whether military or parliamentary, failed 
to solve the political and economic problems or to achieve peace and stability.  The South was 
rived by civil wars and rebellion. A confrontation led to the police opening fire at a students’ 
meeting at Khartoum University on 21 October 1964 which was held to discuss the Southern 
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problem, causing the death of a student and injuring nine others. The shocking event, which 
stirred the whole nation and enraged it, led to the mass protest and public disobedience 
movement called the October Uprising. All professions joined forces and walked out 
declaring civil disobedience. The University staff made a collective resignation. The poetry of 
that period was characterised by protest and struggle. Hashim Siddiq summarised the event 
and the public mood in the lines: 
ﻲﻧﺪﻤﻟا ﺎﻧﺎﻴﺼﻋ ﻦﻠﻌﻧ لﺎﻌﺗ 
ﻲﻨﻃو ﺎﻳ ﻒﺻ ةﺪﺣو ﺖﻧﺎآو 
موﺎﻘﻧ موﺎﻘﻧ ﺎﻨﻔﻠﺣ ﺪﻳا ﻲﻓ ﺪﻳاو 
موﺎﺴﻨﺑ ﺎﻣ و ﻊﺟاﺮﺘﻨﺑ ﺎﻣو 
رﻮﺤﺑ ﺎﻨﻌﻄﻗ ةﺮﻳﺎﻨﻟا ﺲﻤﺸﻠﻟ 
رﻮﻨﻟا ﻰﻘﻠﻧ وا تﻮﻤﻧ ﺎﻨﻔﻠﺣ 
October poetry was always criticised as being one repeated voice and as being less artistic 
than the previous poetry. However, ‘Abd al-Hadi al-Siddiq holds that poets, as participants or 
eye-witnesses in the uprising, succeeded in analysing and recording the events and producing 
a realistic poetry free from any symbolism.  It is poetry which issues forth from the desert and 
the forest, and represents the experience of the people. He quotes al-Makki Ibrahim’  ﺪﻴﺷﺎﻧأ
ﺮﺑﻮﺘآﻷ Anthems to October) comparing  ﺔﺒﻠﻄﻠﻟ لوﻷا ﺪﻴﺸﻨﻟا (The First Anthem: To Students): 
ﺐﻌﺸﻟا ﺮﻴﻤﺿ ﻲﻓ ﻮﻤﻨﻳ ﺮﻓﺎﻈﻟا ﻚﻤﺳا 
ىﺮﺸﺑ و ﺎﻧﺎﻤﻳإ 
ﺎﺣﺎﺷو ﺪﺘﻤﻳ  ءاﺮﺤﺼﻟا و ﺔﺑﺎﻐﻟا  ﻰﻠﻋ و 
ﺎﺣﻼﺳ و اءﺎﻴﺿ ﺖﺠهﻮﺗ ﺎﻨﻳﺪﻳﺄﺑو 
ﺮﺒﺷ ﻊﺟﺮﻧ ﻦﻟ ﺮﺑﻮﺘآﺄﺑ ﺎﻨﺤﻠﺴﺗو 
(Al-Makki,2000: 138 ) 
and  ﺲﻣﺎﺨﻟا ﺪﻴﺸﻨﻟا : رﺎﺼﺘﻧﻼﻟ  (The Fifth Anthem: To the Victory] where the poet has a clear 
stance and a positive role. He participates in making poetry so as to create new life: 
ﺮﺼﺘﻨﻳ و ﺶﻴﻌﻳ نأ ﻰﻨﻌﻣ ﺐﻌﺸﻟا اﺪﻬﻟ ﻲﻄﻌﻳ ﺎﻧﺮﻴﻏ ﻦﻣ 
ﻘﻟا و ﺦﻳرﺎﺘﻟا رﺮﻘﻴﻟ ﺎﻧﺮﻴﻏ ﻦﻣﺮﻴﺴﻟا و ةﺪﻳﺪﺠﻟا ﻢﻴ  
ﺔﻣدﺎﻘﻟا ةﺎﻴﺤﻟا ﺐﻴآﺮﺗو ﺎﻴﻧﺪﻟا ﺔﻏﺎﻴﺼﻟ ﺎﻧﺮﻴﻏ ﻦﻣ 
ﺔﻣدﺎﺼﻣ و ةواﺮﺿ ﺶﻴﺠﺘﺴﻤﻟا ءﺎﻄﻌﻟا ﻞﻴﺟ 
ﺎﻨﻣﺆﻣ ئدﺎﺒﻤﻟا ﻰﻠﻋ ﺖﻴﻤﺘﺴﻤﻟا 
ﺎﻧأ ﻲﻠﻴﺟ 
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(Al-Makki:126) 
Mahjūb Sharief in a direct everyday life language condemns the authoritative, oppressive rule 
and hails democracy. He also commends the armless people who has surprised the world by 
confronting the military rule, liberated himself and achieving democracy. He writes: 
ﻰﻠﺠﻧا و ﻼﺑ 
 ﻪﻟﺪﻤﺣ)ﷲ اﺪﻤﺣ(ﺔﻣﻼﺴﻟا ﻲﻠﻋ ﻒﻟا 
ﺔﻠﺼﻘﻤﻟا ﻒﺘآ ﺪﻬﻧا 
ﻊﻠﺨﻧا ﻮﺳﺎﺑﺮﺗ ﻦﺠﺴﻟا و ﻟا رﺎﺠﻔﻧا ﺖﺤﺗﺔﻟﺰﻟﺰ 
ﻊﻟﺪﻧا وﺮﺳا ﻲﺑ ﺐﻌﺸﻟا و ﻊﻠﻃ و ﻮﻨﻴﺟﺎﺴﻣ رﺮﺣ 
ﺔﻟﺰﻬﻤﻟا مﺎﺘﺧ رﺮﻗ 
ﺎﻋرﺎﺷ ﺎﻳ عﺪﺒﻟا اﻮﺳ ﻼﻤﻟا عﺎﻤﺳأ ﺖﻠهذأ 
ﺮﺤﺒﻟﺎآ ﺔﻠﺠﻠﺠﻟا يواد 
نﺪﻤﻟا ﺎﻜﻴﺑﺎﺒﺷ ﺖﺤﺘﻓ  
ﺲﻤﺸﻠﻟ ﻼﺨﻟا ﺎﺑﺎﺸﺗا و 
ﻩﺮﺴﻨﺴﻟا ﺪﻬﻌﻟ ﺎﺒﺗ ﺐﻬﻨﻟا و ةﺮﺴﻤﺴﻟا ﻢﺛ 
ﻦﻃو ﺎﻳ ﺎﻌﻴﻨﻣ اﺪﺳ 
ﺔﻠﺒﻠﺒﻟا ﻦﻴﻨﻃ ﺎﻳ ﻪﺻ 
دﺮﻔﻟا ﻢﻜﺤﻟ اﺪﺑا 
ﻻ 
                                                                    (Sharief, 2002:5)     
 
11. A. 5.  The Aba-Damak Group: 
Aba-Damak or the Young Poets Movement is a trend formed at the end of the 1960s. It is 
named after Aba-Damak of the ancient Kingdom of Meroe. The movement symbolised a 
return to the spiritual and material beliefs demonstrated by their forefathers. After the 
forefathers migrated inside they freed themselves from the Pharaoh civilization by discarding 
the use of hieroglyphics and inventing the Meroetic language, and took Aba Damak as a God 
instead of Amon, the God of the Egyptians. The 1960s movement is an imitation of this 
migration using poetry and, in doing so, demonstrates the first traces of Sudanese intellectual 
and cultural reformation. The movement was also an attempt to return to their linguistic 
origins by endeavouring to use the Ammiyyah poem, and use all the potentials of the popular 
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poetry in the Fus hah poem. They derive from origins which go back to the anthem of the God, 
Aba Damak himself, which according to ‘Abd al-Hadi, “can hardly be called poetry.” (Al- 
Siddiq  1972:12) 
It reads: 
ةﻮﻘﻟا و ﺶﻄﺒﻟا ﺪﻳﺪﺷ ﺎﻳ 
ﻪﺋاﺪﻋﺄﺑ ﻚﺘﻔﻳ ﻦﻣ ﺎﻳ 
وﺮﺨﻟا مﺮﺟ ﻰﻠﻋ ﺐﻗﺎﻌﻳوﻪﻴﻠﻋ ج  
ءﻻﻮﻟا ﻪﺤﻨﻤﻳ ﻦﻤﻟ ﻲﺳﺮﻜﻟا ﻲﻄﻌﻳ ﻦﻣ ﺎﻳ 
ﺮﺼﻨﻟا ﺢﻧﺎﻣ ﺎﻳو 
ﻪﻟ ﻊﺋﺎﻃ ﻞﻜﻟ 
ةﺎﻴﺤﻟا ﻪﻟا 
كﺎﻣد ﺎﺑأ 
ﻪﻴﻟإ اﻮﻤﻠه مﺎﻜﺤﻟا ﺎﻬﻳأ ﺎﻴﻓ 
كﺎﻣد ﺎﺑأ ﺎﻳﺎﺤﺘﻟا ﻚﻟو 
ﻢﻴﻈﻌﻟا ﻪﻟﻹا 
ةﺎﻴﺤﻟا ﻪﻟا 
                (Kush X, 1952:182) 
                                                                          
Many factors helped the poets succeed in changing the entire outlook of the traditional Arabic 
literary forms to modern Western ones. Among these factors are: the increase of literacy 
through the growth of modern education; the development of printing presses; the boom in 
translations from Western literature and the spread of global journalism. There is a change in 
themes as a result of the spread of Western political ideas, and the growth of the spirit of 
nationalism. Sudanese literature is not in isolation from Arabic literature, so this shift in form 
and theme is also reflected in Sudanese literature in the use of modern simple language and 
free verse poems. The poetry returns to the use of symbolism which characterised the poem 
half a century ago namely لﺰﻐﻟا ةﺪﻴﺼﻗ1 ﻲﺳﺎﻴﺴﻟا [the political love poem] such as the poetry of 
resistance during the foreign domination in the first half of the twentieth century. The military 
regime of Jaf‘ar Numayri 1969-1983 provided the same environment of foreign domination 
with the imposition of the policy of suppression and enacted the famous fundamentalist 
September Regulations.  In order to express the feelings of disappointment and discontent, 
contemporary Sudanese poets find the solution in the use of symbolism, repeating the same 
187 
 
experience during the foreign occupation when poets used anonymous poem and folk song. 
They follow the example of Khalil Farah, the pioneer of the political love story, who uses an 
intermediate form between the literary and the colloquial for the satisfaction of both the 
educated and the layman. Poets from the late seventies, eighties and onward write in 
‘Ammiyah or what is called نﺎﻣرﺪﻣأ ﺔﺠﻬﻟ [Omdurman dialect] and the taf‘ilah. They are a 
prolific group, among whom are Mahjūb Sharief, ‘Omar al-Tayyib al-Doush, al-Tijani Haj 
Sa‘id and m ‘Abbas. has a fluent and spontaneous style; some of his poems are sung by two of 
the most prominent Sudanese singers. The structure of his poetic expression is very easy. His 
poem ﺔﻴﻗﺎﺴﻟا [The Waterwheel] which bears the name of one of his collections, is full of 
allusion. The words chosen are precise and to the point; the waterwheel indicates the 
monotony of the continuity of the same state or the recurrence of the same situation. Ahmed is 
a reference to the ordinary down-trodden Sudanese citizen who is tired of thinking about his 
children and how to provide them with their many requirements. The poet skilfully draws a 
parallel between the moaning of the waterwheel and the sobbing of the miserable children. In 
a blend of colloquial and standard Arabic he writes: 
ﻩروﺪﻣ ﺔﺴﻟ ﺔﻴﻗﺎﺴﻟا و 
ﺐﺨﻳ ناﺮﻴﺘﻟا ارو ﺪﻤﺣاو 
ﺐﻠﻐﻨﻣ ﺮﻜﻔﻳ نﺎﻴﺳا 
سراﺪﻤﻟا ﻦﻴﺷﺎﻣ ﻲﻠﻟا ﻲﻓ 
ﺐﺘﻜﻟا و ﻒﻳرﺎﺼﻤﻟا ﻲﻓ 
ﻦﻴﻧﻷا ﺔﻴﻗﺎﺴﻟا ﻰﻜﺑ ﻦﻴﺑ ﺎﻣ 
ﺐﺤﺘﻨﺘﺑ ﺔﻟﻮﻔﻃ ﻦﻴﺑ و 
(Al-Doush, 1999:35) 
In another love poem he uses imagery which each reader can understand in their own way. 
According to many critics, the poem is a call for democracy. This is depicted in the references 
to history, forefathers and the sorrow in the people’s eyes.  The expression داز ﺎﻣ ﻒﻗﻮﻟا ﻞﻀﻟا  
(the frozen shadow) is a reference to the regime assuming power with no chance of change. 
The language is simple and the use of colloquial Sudanese like ﻞﻀﻟا (the shadow) and  ﻊﺴﻠﻟا  
(still) and the use of the deviant grammatical form of the plural in تﺎﺤﻨﺟ   (wings) for  تﺎﺣﺎﻨﺟ 
makes it more appealing to the layman.  He writes: 
.ﺎﻬﻳدﺎﻨﺑ 
دﺎﻌﻴﻤﻟا ﻦﻋ ﺐﻴﻐﺗ ﺎﻤﻟ و 
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ﺦﻳرﺎﺘﻟا ﻲﻓ ﺎﻬﻴﻟ ﺶﺘﻔﺑ 
داﺪﺟﻷا ﺎﻬﻨﻋ لﺎﺳأ و 
ﻞﺒﻘﺘﺴﻤﻟا ﺎﻬﻨﻋ لﺄﺴﺑ 
دﺎﻌﺑ ﻪﻨﻴﻨﺳ ﻊﺴﻠﻟا 
دﺎﻋ ﺎﻤﻟا ﺮﻃﺎﺨﻟا ﻞﺤﻣ تﺎﺣﻮﻠﻟا ﻲﻓ ﺎﻬﻴﻟ ﺶﺘﻔﺑ 
دﺎﻴﻋﻷا ﻲﻓ و 
سﺎﻨﻟا نﻮﻴﻋ ناﺰﺣأ ﻲﻓ و 
داز ﺎﻣ ﻒﻗﻮﻟا ﻞﻀﻟا ﻲﻓ و 
ﺎﻬﻳدﺎﻨﺑ 
ﺎﻬﻴﻗﻻاو!! 
لوز ﻞآ مﺰﻌﺑ و ﺎﻬﻳدﺎﻨﺑ حﺎﻧﺮﻳ  
ﺎﻬﻴﻓ نﻮﻴﻋ ﺔﻜﺤﺿ ﻰﻠﻋ 
ناﻮآأ ﻲﻓ ﻲﻧإ ﻢﻠﺤﺑو 
ﺎﻬﻴﺳاﺮﻣ ﻦﻣ ﻞﺣﺮﺘﺑ 
تﺎﺤﻨﺟ ﺖﺘﺒﻧ ﺮﻴﻓﺎﺼﻋ 
ﺎﻬﻴﺑ مﻮﻴﻐﻠﻟ ترﺎﻃ و 
13(Al-Doush,27) 
 
II.A.6. Other Poetic Genres: Folk Literature: 
It has been clear from the poems quoted above, the language used in this poetry is a mixture 
of ﻰﺤﺼﻔﻟا   (standard Arabic) and  ﺔﻴﻣﺎﻌﻟا (colloquial), or what is known as  ﺔﻄﻴﺳﻮﻟا ﺔﻐﻠﻟا    (the 
intermediary language). It is far reaching and has the ability to communicate meaning. Fusha 
is better understood than the colloquial for example in North African. Colloquial poetry such 
as Moroccan is very difficult to understand for most of the Arab world.  There is a fear that 
the fus’ha is deteriorating via the spread of popular literature, the emergence of the taf’ila and 
the disappearance of the ammudy poem. To eliminate this fear and to rescue the fusha, it 
should be looked upon as a national asset and a part of its heritage. The popular literature 
expresses a genuine identity. European peoples are always proud of their popular literature, 
such as their folktales it is recorded as a syllabus which is studied by other peoples including 
the Arabs. It does not pose any threat to the fusha. Many of the fush a poets write popular 
poetry. 
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Historians assert that the Arab migration to the Sudan is old. Al- Ḥardallo and many of the 
Sudanese ‘Ammiya poetry claims that the Arabic language was found in the Sudan long ago, 
before the advent of Islam. Their poetry is similar to the pre-Islamic poetry in its vocabulary, 
images and the feeling it expresses.  In his introduction to Ibrahim al-Qurashi’s book: 
Between the two Emirs Poets Imru’ al-Qais and al-Hardallo,  Al-T ayyib Salih   
confirmed the resemblance between the two poets and that al-Qurashi has cancelled the 
distance between the Arab Peninsula  and the Butana Land  in Eastern Sudan; the past and 
present and the barrier which some scholars create between the ‘Ammiyya and Fusha. Salih 
added that Al-Hardallo can be resembled by Thi al-Rumma in his the description of nature, 
his fondness with gazelles and his artistic mixing them with women. He said that Thi al-
Rumma describes a woman as if she is a gazelle and the gazelle as if it is a woman. Although 
he had not met Thi al-Rumma, Hardallo is almost identical to him in describing the 
relationship of man with the environment such as trees, mountains and streams. In an 
interview with him on Sudanese television, S alih talked about the Ammiyya and its 
connection with the environment. He expressed his admiration with a poem by Hardallo 
follows a herd of gazelles which fled into the forest while the sun is setting. The birds start to 
make noise as it is always the case when an animal enters the forest. When the sun goes 
down, its yellow light reflects on the skin of the gazelles which are basically yellow; so they 
start to shine. The scene, as Salih put it, is of a whole world falling apart, and it resembles an 
artist’s painting from the age of the Renaissance about the death of a whole world. The 
vocabulary: ﻦﻬﻴﻔﻗ   (their backs)  ﻦﻬﻴﻔﻨﺻ   (standing to listen) ﻦﻠﻔﺟ  (they fled) ﻦﻬﻴﻔﺼﻟ  (their 
glitter) are fusha available in بﺮﻌﻟا نﺎﺴﻟ    Lisan al Arab . He writes: 
ﻦﻬﻴﻗﻼﻣ ﺎﻧا ﻦﻇأ ﺎﻣ ﺰﻴﻌﻤﻟا ﺔﻠﻴﻠﻟا 
ﻦﻬﺒﻔﻗ ﺔﻠﻴﻠﻗ ﻦﻠﺧ ﻦﻴﻄﺒﻟا تاﺪﺻﺎﻗ 
ﻦﻬﻴﻔﻨﺻ ﺮﺘآ و يدﺎﺸﻟا ﺔﻨﻃ ﻦﻌﻤﺳ 
ﻦﻬﻴﻔﺼﻟ فﻮﺸﺑ ﻦﻠﻔﺟ راﺮﻔﺻﻻا ﺪﻨﻋ و 
(Salih, 2009:61 ). 
 The Badia poetry is still the master of the geographical place.  Emari al Mansour is a good 
poet but unfortunately is work is oral. The title of his poem  talks about himself as being still 
strong and he can love and follow the herd of gazelles which fled from him. He mentioned 
places in the ‘Atmour desert such as Absor (a vally which flows into the Nile) , Alrazazin are 
two famous  mountains as land mark which he knows very well where the herd disappeared. 
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The word ﻦﻃﺮﻔﻧا   (departed) and ﻦﺑﺮﺿ  (headed towards). Even the sounds are connected with 
the place, جﺮﺼﻳ    is the sound of the of the teeth and  ﻢﻳﺰﻳ  is the noise heard through the   
chest. He says: 
ﻢﻳﺪﻘﻟا ﻪﻟﺎﺣ ﻲﻓ ﺐﻠﺘﻟا 
ﻢﻳﺰﻳ اﺮﻣ و جﺮﺼﻳ اﺮﻣ 
ﺳ تﻼﻟا ﻪﻨﻣ ﻦﻃﺮﻔﻧا وﻢﻴﻠ  
ﻦﻳزازﺮﻟا و رﻮﺴﺑا ﻦﺑﺮﺿ 
 
Other forms of Sudanese folk poetry are ﺢﻳﺪﻤﻟا (panegyric or eulogy in honour of the Prophet 
Muh ammad), ﺔﺒﻴﻘﺤﻟا (The Ḥqiba) and   ﺖﻴﺑوﺪﻟا  (The Dubeit,). They are very important stages of 
the Sudanese folk poetry however, they are mainly oral literature. Folktale is a uniquely 
Sudanese literary genre. It carries the features and characteristic of Sudanese literature. It 
exists in   three types, (‘Abdin, 1967:292) the tale, the proverb and the song. The most famous 
is al-Ahaji. Folk poetry is used in many purposes. The Ah aji stories depend in describing its 
events and characters on the     ةرﻮﻄﺳا  myth or the     ﺔﻓاﺮﺧ  (fable). The myth tackles the 
phenomena which are considered as mystery such as the secret of life, death the change in 
nature of the creatures and the secret behind rain, thunder and lightening. The fable tackles the 
creatures its formation and transformation. The creatures have inside them good or evil spirit 
which give them superpower. These spirit can manifest themselves into the forms of jinn, 
devils, ghouls or ogress.  There are two types, long ones, the tales and short ones the riddles. 
A lot of the short stories present a riddle which the tale gradually solves it.  
It is a Sudanese culturally bound genre which reflects the distinctiveness and diversity of 
Sudanese culture.  They are tales told by grandmothers to their small children to lull them to 
sleep. They are invented stories whose characters are humans, beasts, and birds.  The 
recurring stage is a wilderness, a desert, forests, fields, or mountains. The language used is a 
mix between standard and colloquial Sudanese Arabic. Words like monster and ghoul are of 
common occurrence. Repetition of horse galloping, dogs barking and cat mewing is a feature 
of the folktale.  
‘Aradaib, Saso and Nimrah by ‘Abdallah al- Tayyib is the story of (Muhammad the daring 
one) and his sister Fatimah ,who lived in the wilderness far away from the people. It is a 
typical Sudanese folk tale. The informants found this folktale very interesting more so is the 
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prelude   ﺘﻴﺠﺣﻢﻜﺘﻴﺠﺑ ﺎﻣ ﻢﻜ  and the conclusion تﺮﺘﺒﻧا و تﺮﺘﺤﻧا و. They note the repetition, the 
words like ghoul, use of onomatopaeic words mimicking human, animals and birds is also 
common e.g. horses。 Even those with Sudanese Arabic background are asking about the 
words such as ghoul.  The ghoul mimics Muhammad’s voice: Fotna oh Fotna for Fatma oh 
Fatma. 
A- The Dubeit 
Dubeit is a form of Arabic poetry used by the camel herders of the Sudan.  It is composed  in 
the Arab rajaz metre, a rhythmic beat which is used to urge camel caravan forward. Acording 
to Abdin Sudanese dubeit reflects the ideas and content of the early pre-Islamic Arabic poetry 
and he believes  the rejez metre is borrowed from the early Arab who emigrated to Eastern 
Sudan (‘Abdin, 1959: 66). It is filled by  sayings and pure Badia lexis  
The most famous Dubeit poets the Butana riegon are the two Shukri poets Hardallo and and 
wad Shawrani and the Kahli poet al-Sadiq wad Amna. 
Al- Mashawir and Al-Masadir  or   ﺔﻋدﺎﺠﻤﻟا   is a competition between two poets. Each has to 
improvise  lines in which he is commited to the rhyme  of his colleague.  The Shukriyya 
pronounce  the  ع  sound if followed by  the  ﻩ  sound as ح . The following is a competition 
between Al-Sadiq wad-Amna and wad-Shawrani: 
Al-Sadiq wad Amna says : 
  ﻲﺳﺎﻗ و ﻞﻴﺤﻟﺎﺑ ﺖﻠﻗﺎﻓ ﻦﻴﻌﻟاﺎﻬﻌﻔﻧ 
 ﻲﻟﺎﻴﻠﻟا ﺮﻬﺳ ﻲﻟ ﺔﻣﺎﻘﻟا ﻊﻴﺑرﻬﻌﻓدﺎ 
  ﻲﻣاﻮﺴﻟا ﻊﺑﺎﺳ ﻲﻓ ةرﺪﻘﻟا برﺎﻬﻌﻓر 
ﻲﻓ و  ﺎﺘﻨﻳز قور ﺔﻣﺎﻘﻟا  ﺎﻬﺤﻔﺻ  ﺎﻣ 
The underlined words ﺎﻬﻌﻔﻧ , ﺎﻬﻌﻔﻧ  and  ﺎﻬﻌﻓر  in wad Amna’s lines are pronounced as ﺎّﺤﻓد   and 
  ﺎﱠﺤﻓر.  So in his response to him,  wad Shawrany’s  lines rhyme as ح in ﺎﺤﺷ   and  ﺎﺤﻘﻟا: 
 ﻲﻟ ﻒﻌﻀﻟا يﺮﺒﺻ  ﻲﻠﻋ يﺎﻔﺳأ اوﺎﺤﺷ 
ا سﺎﺤﻨﻟا ﻢﺘﺷ ﻲﻓ ﻪﺿرﺎﻌﻟا ﻮﺒﺒﺳﺤﻘﻟﺎ 
Folklore has potentialities for social mobilization and for social protest. It can be used by both 
the ruled and the ruler. The oral historical tradition of Shukriyya goes back to the second half 
of the sixteen century. (‘Abdin, 1970: 8)   When the Turks conquered the Sudan they gain the 
support of the Shukriyya tribe, in return they were granted many privileges.  They were the 
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lords of the nomad tribes of the Blue Nile, the Gezira and Atbara. They were   dominating up 
to the second half of the 19th century. Their supremacy was threatened by two incidents the 
first was the rule of the Khalifa ‘Abdullahi (1885-1998) and the resettlement of the Nubians 
of the Ḥalfa region in the Butana (the traditional home of the Shukriyya) in 1964. A 
considerable use of oral poetry in political and social protest took place when they rebelled 
against al Khalifa. Ḥardallo wrote ridiculling the Khalifa and seeking refuge from the English, 
is quoted in (H urreiz&Salam, 1989:124): 
ﺎﻧﻮﺟ مﻮﻳ بﺮﻐﻟا ﻦﻣ حﺎﺒﻗ ﺎﺳﺎﻧ 
ﺎﻧﻮﻗﺮﻣ تﻮﻴﺒﻟا ﻦﻣو ﺔﻴﻔﺼﺘﻟا ﻮﺑﺎﺟ 
ﺎﻧوﻮﺳ بﻼﻜﻟا ﻞﺜﻣ زاﺰﻋ سﺎﻧ دﻻوا 
ﻔﻟا ﺰﻴﻠﺠﻧﻻﺎﻳ ﺲﻘﻨﻟا ﺎﺑﺎﻳﺎﻳﺎﻧﻮ  
Translation: 
             They are a notorious people who came to us one day from the west. 
They brought destruction and drove us from our homes. 
                                   We are of noble descent, but they treated us likes dogs. 
O Father Negus, O English men hurry up to our rescue! 
The Dubait genre is still prevailing and appealing to contemporary audience including young 
people.  The Sudan TV presented a typical Dubait poem by Al-Wasila  Muhammad   Nur. The 
poet describes his trip to visit his beloved but the focus is on his camel. The environment and 
the atmosphere are no less than the beloved. They are part and parcel of the trip. Three lines 
of each murab’a (stanza) are allocated to the description of the camel and the surroundings 
and the forth line is for the beloved. His description of the beloved is always associated with 
the description of his camel.  Suffering from the midday heat, the camel is shouting. Because 
of the camel’s speed and his ability to abridge the distance the poet feels that the  halter 
contracts in his hand and the desert  moves near. The reason behind the speed is to catch up 
with the beloved whom he describes as generous, beautiful and dark eyed. He says: 
وﱡﺮﺗ َﻦﻣ ﻞﺣر رﻮﻜﻟا و ْﻖﺤﻤﻧا ودﺎﺒﺟ 
ورﱞو ﺮﺘﱠآ ﺎﻏﺎﻧو كرَﻮْآﻮﻠﻳد ﻊﱠﻄَﻗ 
ﺪﻌﺴﻴﺑ و يدﺎﻧو ﻲﱠﺨﺴﻟا ْﻞﺣﺎﻜﻟا ﻲﻠﻋ 
وﺮﺣﱡ و ﻢﻴﻤﱠﺴِﻟا ﺢﻔﻟ ْﻦﻜﺷ ﻚﺗﺎﻣود 
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He addresses his camel appealing to him كﻼﻳ  (let us go) to hurry up  to take him to his the  
beautiful, quiet and impressive beloved. His camel is so accustomed to the travel in the and 
desolate regions hot weather that  his toes are eroded and his head is always sweating He says: 
ﺔﻠﻳﺎﻘﻟا ﻲﻓ ﺮﻴﺠﻬﻟا ﺐﻴﻠﻗ و رﻮﻜﻟا ﺪﻳﺪﺷ 
ﺔﻠﻳﺎﺳ ﻚْﺘَﻣود ﻰﻠﺧ و ﻚﻤَﺳْﺎﻨﻣ ﻦِهﺎﻔَﺣ 
ﺔﻠﻳﺎﻃ كﺪﻳاﺮﺟ ﺎﻤﻳاد ﺪﻴﻌﺒﻟا ﺮﻔﻐﻠﻟ 
ﺔﻠﻳﺎﺧو ﺔﻨﻳزر و ﺔﻨﻳﺰﻟا ﻖﺤﻠﻧ كﻼﻳ 
He urges the camel, which is accustomed to cross the plains and the sand dunes, to cover the 
distance as quick as the scared fleeing gazelles so as to arrive  the soft cheeked Miss Beauty.  
He says: 
ود ْﻒهﻮﺸﻳْنﱠﺰَﻧ ﻖﻳﺎﻗد ﺖﻳﺮﻔﻌﻟﺁ ْﻚﺗﺎﻣ  
ْنزْﻮَﻗ َو ﻢﻴﺸه ﺐﻴْﺼﻟا ىﺮﻋ ُعﺎﻄﻗ ﺁ 
نﺰﻨﻟا دوﺪﺨﻟا ﺖﺳ لﺎﻤﺠﻟا ﺔﻤآﺎﺤﻟا ﻲﻠﻋ 
نﺰﻔﻟا ﻞﻳارﻻا يﺮﺟ يﻮﺳ و ﻲﻔﻟا يﻮﻃا 
The camel is always in a fix and difficult situation in that severe hot weather and that tough 
but he always succeeds in covering the distance and his fore arms are always in a motion to 
take him to his destination i.e. his slim-postured, long necked and narrow-waisted beloved to 
enjoy her pleasant speech.  He says: 
ﺔﻘﻧﺰﻟا و ﺪﻳﺪﺸﻟا ﺮﺘآ ﻦﻣ اوﺰﱡﻧ ﻚﻤﻗﺎﻤﻗ 
ﺔﻘﻨﻓ ﻦﻃﺎﻃو با يداﻮﻟا ىﺮﻋ يﺎﻧد ﺎﻳ 
ﺔﻘﻨﻣ ﺎﺠﻴﻬﻟ بﻻ كﺪﻳاﺮﺟ ﻦﻬﺘﻓﺎآ 
ﺔﻘٌﻨﺧ اﺮﻴﻤﺿ بﻻ ﺐﻟﻮﺴﻣ نﺪﻴﺟ ْبﻻ 
Having his halters eased, the camel started to  run slowly and the poet  is supplicating to 
Prophet Noah to protect him from the evil eye as he is desperately looking forward to meet 
with his beautiful beloved, who looks like the mere in her trot and long hair. He says: 
ﻮﺒﻴﺒﺧ ىﻮﺳ ﻮﻟﺎﺴﺣ ِاﻮﻠﺘﻴﺧر 
ﻮﺒﻴﺼﺗ ﻻ دﻮﺴﺤﻟا ﻖﻳرارز حﻮﻧ ﻲﺒﻨﻟا ﺁ 
ﻮﺒﻴﻬﻟ ﻲﻓ ﺪﻳﺰﺘﺴﻳ ﺎﻤﻳاد يداﺆﻓ ﻰﻠﺨﻟا 
ﺐﻴﺒﺴﻟ ﻒﺴﻧ و ﺎﺗﺎﺘﻟا ﻚﺠﻨﺴﻟا ﺮﻬﻣ 
 
The Dubeit is keeping pace with the information technology. A love affair is related in terms 
of the internet  vocabulary. The two  Sudanese  Dubait poets, Taha al-Darir and al-Tayyib 
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wad Dahawiyya were on their way to Abudlaiq. Browsing in his  wireless labtop hoping to to 
meet his beloved at the chat, Taha  received  a very short email which upset him. Taha starts 
out the journey  not by saddling his camel but by surfing on  the    ) ﺖﻳﺎﺻ( the various sites of 
the pantium. He is missing his beloved whose hair is  original with no wigs, extension or any 
cosmetic device. He says: 
 لا ﺖﻳﺪﺷPentium ﻂﻳﺎﺟ ﻊﻃﺮﺒﻳ ﺢﺒﺻاو 
لاو  Internet  ﻮﺘﺒﻠﻗ ﺶﻗدﺖﻳﺎﺻ ﺖﻳﺎﺻ 
ﻂﺋﺎﺳو ﻮﻨﻟﻮﻃ ﺎﻣ لﻼﺣ ًاﺮﻌﺷ ما ﻰﻠﻋ 
ﻟا نﺎﺸﻄﻋو ﻮﻧوﺮﺑ ﺎﻣ ماﺮﻐ2 K.Bite 
In his reply Al-Tayyib diagnoses his problem and offers him a solution using the internet 
vocabulary. His is a viral infection,  there is no hope of recovery and he has no options but to 
endure it.  Al-Tayyib borrows the PC lexis such as virus, McKafi and options  
 ﻪﻃ ﺎﻳ ﻚﻴﻔﻟاVirus ﻲﻓﺎﺸﻟا ﻢﻳﺮﻜﻟا ﷲاو 
ﺐﻴﺒﻃ كﺪﻴﻔﺑ ﺎﻣو  ﻰﺘﺣ  ﺖﻴﻘﺑ ناMc Kafi 
ﻲﻓﺎﺟ ًﺎﺒﻴﻠﻗ مأ ﺔﻓﺮﻬﻟا ﺔﺧﻮﻠﺨﻟ ﺮﻴﻏ 
 ﻚﻴﺠﺘﻠﻟ ﺰآرأو  ﻪﻃ ﺎﻳOptions  فﺎﻣ 
Taha has his mind occupied by the beloved in the same way as the  the RAM and ROM  i.e. 
the PC memory. There is nothing to do but to implore the blessed  religious men for help. He 
does not visit their tombs for invocation, he rather uses the latest means of communication i.e 
the email. He emails them using their email address : Seedy al-Hassan .com.. He  recites: 
ﻚﻠﻴﻤﻳإ ﻢﻬﻟا ﻲﻠﻋ دوز ﻞﺻو 
 لا ﻞﻐﺸﻧا ﺮﻜﻔﻟاوRam   لاو ﻚﻴﻠﻋROM 
ﻢﻠﺘﻧ ﺐﻴﺒﺤﻟاو ﺎﻧأ ﻊﻴﻤﺟ حﻼﺼﻟﺎﻳ 
ﺢﻳﺮﻀﻟا ﻦآﺎﺳ ﺎﻳو   ﻦﺴﺤﻟا ىﺪﻴﺳ Dot Com 
 
خﻮﻠﺷ ما ﺔﻠﻴﻠﻟا    لا ﺪﻨﻋ ﺎﺘﻴﻗﻻChat 
 لاوVirus  بﺮﺿ تﻼﻳﺎﻔﻟا ﻰﺤﻣو ﻲﺒﻠﻗ 
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ﺮﻴﻘﻔﻟا ﻲﻨﻓﺎﺷ مﻮﻳ    تاﺮﺨﺒﻟا ﺐﺘﻜﺒﻟا 
 لﺎﻗDefrag   ﻦﺴﺣأ ﺪﻴﻔﺑ ﺎﻣTo Reformat 
 ﻲﺗاﺮﺨﺑ ﺮﻴﻘﻓ ﺖآ ﺎﻣ ﺪﻌﺑWord   وExcel 
 ﺖﻠﺧ مﻮﺷر مأ ﻲﻨﺘﺸﻗدﻲﻔﻳارد ﻞﺘﺧإ 
Mother Board   ﺐﻠﻘﻟا  نﺎﻣز نﺎﻜﻟاIntel 
 ﻰﻘﺑChipset   ﺺﻴﺧر ﻞﺤﻧأ ﻮﺘﻄﺑر ﺎﻣ ﻞآ 
 
 لا ﻮﺑﺎﺟ ﺔﻠﻴﻟا ﺪﻴآﻷا ﺮﺒﺨﻟاYahoo 
ﻮهﺎﻳرﺎﻃ ﻲﻣ ﺎﻨﻠﻴﻤﻳإ تﺎﻨﺒﻟا ﺖﺳ لﺎﻗو 
 ماﻮﻘﻟا ﺖﺳHardware  ﻮهاﺮﺑ ﻮﻣﺎﻈﻧ 
اﺮﻏ ﻚﻣVirus  ﻮهﺎﺠﻟا ضﺮﻘﺒﻟا ﺔﻌﺠﻬﻟا 
 
The poem goes on using  both the dubait and the internet vocabulary  however it observes the 
dubait format and expressions such as: 
 لا ﺖﻳﺪﺷPentium ﻂﻳﺎﺟ ﻊﻃﺮﺒﻳ ﺢﺒﺻاو 
 لا ﻮﺑﺎﺟ ﺔﻠﻴﻟا ﺪﻴآﻷا ﺮﺒﺨﻟاYahoo 
 ﻮهﺎﺠﻟا ضﺮﻘﺒﻟا ﺔﻌﺠﻬﻟا  Virus  ﻚﻣاﺮﻏ 
He uses the different kind of the intrnet vocabulary such as PC Soft ware (programes) like 
Excel and Word and the hard ware like the Drive and the Mother Board,  social sites of 
communication such as the chat. His beloved’s posture is a Hardware of a special system (  
ﻮهاﺮﺑ ﻮﻣﺎﻈﻧ) , her love is a fatal Virus which striken his Drive (heart). As a result , his heart is 
broken and he has to Reformat which necessitates  deleating  all the data before reorganising 
it.  
B- The H ̣aqiba: 
Al- haqiba was a stage in the Sudanese song which followed the tambara (a tune made by  
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using the throat).  It has a history of more than seventy years and it is still appealing to the 
new generation. It has a pleasant melody, its tunes are characterised by repetition and high 
delectation. It laid the foundation of what is known as Omdurman song. After the tambara 
stage, haqiba poets and singers such as Muhammad Ahmed Sarour , the first Sudanese singer, 
‘Abdal Karim Karoma, al-Amin Burhan and Omer al Banna who composed the melody. 
Sayyed ‘Abd al ‘Aziz’s song  ﺎﻧﺎﺒﻟا ﻊﻳﺮﻓ  was the first song to be done in the ` style instead of the 
t ambara. The musical instruments used were the drum (represented the bass), the tambourine 
and the triangle. In the 1970s the Mandolin is added. Then a complete orchestra was as the 
taste of the generation and the period required. 
The haqiba is now modernised by adding the choral and using modern musical instruments. It 
is used to test the voice competence for new singers. To pass the voice test they were made to 
perform one of the haqiba songs. It was and still is the yard stick for passing the test.   
The first generation such as Muhammad ‘Uthman and Yousif Hasaballah who is nicknamed 
as ﻦﻴﻘﺷﺎﻌﻟا نﺎﻄﻠﺳ (Master of the Lovers)  took the picture and the lexical items from the Badia 
specifically the Butana.  Wad al-Radi started by composing muraba’  (four lines) of Dubait. 
‘Obaid ‘Abd al-Rahman and Sayyed ‘Abd al-‘Aziz were influenced by him, their art often 
imitating his. They used the Sufi poetry and the tumtum rhythm, inherited the tambara but 
made use of all this and introduced a new thing, a simple poetry in the rajaz metre. Among the 
singers were Zingar who was famous for his beautiful voice and تﺎﻣﻮﺘﻟا ( the twins) who came 
to Omdurman from Kosti town with good melody but bad words. Sayed ‘Abd al-‘Aziz took 
Zingar because of his beautiful voice. 
The haqiba poem is a love poem it is a  ﻒﺻو (description) poem and it is very much sensual 
being influenced by the classic expression and model of beauty. It also depends on 
imagination as they rarely saw women. The wedding party which was a social event was the 
only place where young men could see a young lady although the young man could not talk to 
her as she was segregated and completely veiled with the exception of her eyes. It was the 
only chance where the young man could select a lady to court. He could then make the offer 
to the family not to the lady herself. The Sudanese dance  ﺔﺒﻗﺮﻟا ﺔﺼﻗر and the way its performed 
manifests the beauty of the women and the charming qualities of her physique. Poets use the 
classic measurement of beauty i.e. big bottomed, lazy maiden who is spoilt by comfort.  A 
haqiba poet describes his beloved walking very slowly as if she is walking in mud because of 
her big bottom. He says: 
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ﻞﺗر ﻪﻴﺗ ﻲﻓ ﻪﻴﺗ ﻞﺣﻮﻟا ﺾﻳﺎﺨﻟا جﺮﺟﺮﻤﻟا ﻞﻘﺗ ﻦﻣ 
It is same idea of the pre-Islamic poet, Al-A‘asha ibn Qays who says: 
راﻮﻋ لﻮﻘﺼﻣ ءﺎﻋﺮﻓ ءاﺮﻏﺎﻬﺿ        ﻲﺟﻮﻟا  ﻲﺸﻤﻳ ﺎﻤآ ﺔﻨﻳﻮﻬﻟا ﻲﺸﻤﺗ  ﻞﺣﻮﻟا 
ﺎﻬﺗرﺎﺟ ﺖﻴﺑ ﻦﻣ ﺎﻬﺘﻴﺸﻣ نﺄآ           ﻞﺠﻋ ﻻ و ﺚﻳر ﻻ ﺔﺑﺎﺤﺴﻟا ﺮﻣ 
 (al-A‘asha,1960:144) 
The language of the haqiba poetry is simple but stronge and lyrical. Haqiba poets studied in 
the Qur’anic schools, so the poem is inclined towards the standard fusha and it is filled with 
Islamic rules and the Prophet’s traditions at the same time it is mixed with the colloquial. 
Poets also derive from the wisdom and common sayings. This thesis derives examples of 
haqiba poems quoted in  نﺎﻣرﺪﻣأ ﺔﺒﻘﺣ ﻊﺋاور (The Magnificence of Haqibat Omdurman) by 
Muh ammad  Ḥasan al-Giqir; Other examples are unpublished songs. The Qura’nic influence 
is clear in a song by Abu S alah.   He writes: 
ادﺪﻋ ﺎﻣ ﻚﻴﻟ ﻲﻗاﻮﺷأ ﺐﺘآ ﻮﻟ      داﺪﻣ ﻞﻴﻨﻟا و ﻊﻴﻤﺟ مﻼﻗأ ﺮﺠﺸﻟا ﻮﻟ 
This summarises the meaning of the following verse from Chapter 31 of the Qur’an : 
  ﻢﻴﻜﺣ ﺰﻳﺰﻋ ﷲا نا ﷲا تﺎﻤﻠآ تﺪﻔﻧ ﺎﻣ ﺮﺤﺑأ ﺔﻌﺒﺳ ﻩﺪﻌﺑ ﻦﻣ ﻩﺪﻤﻳ ﺮﺤﺒﻟا و مﻼﻗأ ﺮﺠﺷ ﻦﻣ ضرﻷا ﻲﻓ ﺎﻤﻧأ ﻮﻟ و           
( Qur’an 27:31) 
And this verse also from Chapter18 of the Holy Qur’an: 
   آ ﻮﻟ ﻞﻗادﺪﻣ ﻪﻠﺜﻤﺑ ﺎﻨﺌﺟ ﻮﻟو ﻲﺑر ﺖﻤﻠآ ﺪﻔﻨﺗ نأ ﻞﺒﻗ ﺮﺤﺒﻟا ﺪﻔﻨﻟ ﻲﺑر تﺎﻤﻠﻜﻟ اداﺪﻣ ﺮﺤﺒﻟا نﺎ  
(Qur’an,18:109) 
Poets wrote in both fusha and Sudanese   ﺔﻴﻣﺎﻋ (colloquial) poetry Ibrahim al-‘Abbadi, wad al-
Radi and Sayyed ‘Abd al-‘Aziz.  Sayyid writes: 
ﺪﻳﺮﻓ ﻻﺎﻤﺟ و ةﺪﻴﺳ 
ﻘﻠﺧﺪﻳﺮﺗ ﺎﻣ يز ﺎهﻮ  
ﺪﻳﺮﻟا اﻮﻌﺿو ادوﺪﺧ ﻲﻓ 
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Another song by the same poet in which he mixes the fusha and the ‘Ammiyya he writes: 
روﺪﺑ ﺎﻳ ﻚﻴﻠﻋ        رﻮﻨﻟا حﺎﺒﺻ 
رﻮهد ﻲﺑ سﺎﻘﻳ       مﻮﻳ ﻚﺣﺎﺒﺻ 
روﺪﺑ اﻮﻔﺴﻜﻧا كاﺪﺣ رﺪﺑ      رﻮهز ﻦﻴﺑ ﺲﻟﺎﺟ ﻚﺗﺮﻈﻧ 
وﺪﺻ ﻲﻓ زﺎﺘﻤﻣ نﺎﺸﻴﻧ قﻮﻔﺗرود ﻢﻈﻋأ اﻮﻠﺜﻤﻟا ﺎﻤﻈﻌﻟا     ر 
 
A song in fus’ha by Abu S alah shows his mastery of standard Arbic. The reader needs to 
think before he understands the images he draws to describe his lady’s looks and her cheeks. 
He refers to her killing looks as ﺮﻟا ﺾﻴﺒﻟاقﺎﻗ  (the Indian swords) and the purity and glamour of 
her complexion on which he can see the reflection of his eye pupil. He writes: 
ﺮهﺎﺷ قﺎﻗﺮﻟا ﺾﻴﺒﻠﻟ ﻚﻓﺮﻃ ﺎﻣ ﻻﻮﻟ ﻢﻠﻋأ 
ﺮهاﺰﻟا كﺪﺧ ﺎﻣ ﻲﻓ قﺮﻐﻳ دﺎآ ﻲﻨﻴﻋ نﺎﺴﻧا 
ﺮهﺎﺟ قﻮﻠﺨﻟا نﻮﻴﻌﻟ ﺪﻗﻮﺘﻳ كرﻮﻧ 
ﻟا قاﺮﺷا و ﺮهﺎﻇ ﻲﺷ ﻞآﺪﻬﺸﻳ ﺮﺠﻔ  
ﺮهﺎﺳ ﻞﻴﻠﻌﻟا ﻲﻓﺮﻃ ﻰﻠﻋ 
(Al-Giqir,2005:102) 
B-The Madih: 
While classical poetry gives a special care for the style and the accuracy of the fusha language 
the Sufi cares only for the recitation and intonation side even if this leads to the use of any 
nonsensical lexical item for the sake of keeping the rhyme. The role of Sufis is to consolidate 
the concepts of Islam which they took from the Prophet in a practical manner which is better 
than the theoretical one of dos and don’ts. They convey Islam by a practical applied method, 
actions then words. One of these concepts is ﺲﻔﻨﻟا ﺔﻴآﺰﺗ  (purification of the soul). In the 
Madih, the Prophet’s biography came in a rhythmic manner which attracts the person and 
affects his soul. Therefore Madih is one of the effective means which the person uses to purify 
his soul to attain the love of the Creator then the Prophet. It is the Prophet’s biography, his 
merits credits specifications attributes etc. Singing is attractive, it elates the soul, affects the 
heart and awakens love in the hearer’s heart then he follows.  
Generally speaking,  حﺪﻤﻟا  (eulogy) is one of the origins and purposes of poetry and    ﺢﻳﺪﻤﻟا    
refers to eulogy or praise of Prophet Muh ammad (PBUH). Madih has its methods. Madh of 
the Prophet goes back to the Jahiliyyah period when, al-A’asha, the famous Arab poet, 
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commended Prophet Muhammad and Quraish denied him as a drunkard. He defied them and 
wrote his famous poem which known in all books of Prophet Biography. That poem 
considered the oldest madih poem together with a poem by Abu Talib, the Prophet’s 
grandfather and another famous poem by Ka’ab ibn Zuhair banit Suad is a long poem. It is 
explained by ‘Abdullah Ibn Hisham al-Ansari. In one part of it he describes the Prophit.  He 
writes: 
لﻮﻠﺴﻣ ﷲا فﻮﻴﺳ ﻦﻣ ﺪﻨﻬﻣ    ﻪﺑ ءﺎﻀﺘﺴﻳ رﻮﻨﻟ لﻮﺳﺮﻟا نا(Al Ansari, 1900:9) 
Sufism has a strong background in the Sudan. People from Tumbukto, Nigeria etc in their 
way to Macca to perform pilgrimage through the Sudan, stayed in the Sudan, mixed and left 
their imprints, language and traditions on the Sudanese people. The birth celebration  i.e.  
 ﺪﻟﻮﻤﻟا is known in a number of Arab countries e.g. Maghrib, Egypt etc but the celebration in 
the Sudan has special flavour. On the official level, this great event is arranged by the 
government. It lasts for fifteen days, however the most spectacular is the ﺔﻓز in the mawlid’s 
eve. It is an official procession which tours round the three towns, Khartoum, Omdurman and 
Khartoum North official. 
 
Muh ammad al-Mahdi- al-Majdūb’s poem ﺪﻟﻮﻤﻟا ﺖﻳﺮﺑوأ  (The Prophet’s Birthday Operetta)  
depicts an aspect of Sudanese life. It is a very long poem in which the poet draws a 
comprehensive picture about the mawlid celebration. The poem moves from inside to outside 
the tents, from the noba59 circle to the dhikr60 circle, and from the  
mauled 61 sweetshops to the food kiosks market, which are known as ﻪﻌﻟﺰﻟا قﻮﺳ 62 .He 
describes people from every walk of life and their costumes, especially these of the sheikhs 
and   ﺶﻳوارد Dervishes63.  
Al-Majdub paints the scene of the celebration with the colour, sound, lights and motion: the 
legs motion as if birds’ trap, the colourful jibas and turbans, red, yellow and blue etc. the 
sweets, food, the dust raised by the legs action. The motion in the dhikr circle slows down 
                                                            
59 A big drum. 
60 A rhythmic repetition of words of praise of God accompanied by music and dancing 
61 The Prophet’s birth day celebration 
62 A side of the square where food is sold. It is known as zal’a (greed) market. 
63 Devoted Sufis who wear coloured patched clothes and often dance in the religious ceremonies 
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when the mugaddam (the leader) slows down.  The line of the tar people moves back and 
forth, the youth is dancing with his stick in hand. The dancers are at the noba circle bowing 
circling, moving back and forth, up and down like waves. The Sufi influence is clear in the 
language and pictures he uses.  Consider this image of the dhikr circle:  
لاﻮﻃ تﺎﻳار ﻒﻠﺧ ﻲﻟﺎﻴﻠﻟا ﻸﻣ تﺰﻘﻧ 
لﺎﺒﺠﻟﺎآ بﺎﺒﻋ ﻲﻓ يراﻮﺳ يذ ﻦﻴﻔﺴآ 
(Al-Majdūb,1969:89)                                                                   
Thus the circle in the tent under the lights and the long banners is like a drunken ship. 
Although the  lexis are derived from the Qur’anic fusha the colloquial word تﺰﻘﻧ (it jumped) 
is in harmony with them. 
The aesthetical vision for the folk celebration in its traditional form indicates Sudanese deep 
love of the prophet through colour, light, letter and tune. On the philosophical level, it is a 
celebration which has spiritual significance. It is not only a momentum of the drums, the 
lights and the Mawlid sweets, it is a night of    لﺎﻤﺠﻟا و ﻲﻟﺎﻴﻠﻟا ﺮﺳ secrets, beauty and creativity. It 
is a moment of    مﺎﻴه Sufi passion and spiritual ecstasy. One sheikh went into a trance. He 
writes: 
ﺮﻴﺒآ ﻢﻠﺣ ﻪﺑ نﻮآ ﻰﻠﻋ ﻦﻀﻤﻏا ﺦﻴﺸﻟا نﻮﻴﻋ و 
ﺮﻴﻨﺗ حوﺮﻟا و ﻢﺴﺠﻟا ﺎﻬﻴﻓ ﻞهﺰﻳ ﺔﻈﺤﻟ 
There should be a stand to think and meditate for the poor uneducated man who shook the 
world with the doctrines of his orthodox religion deriving preachment and lessons. He writes: 
ﺎﻤﻴﺣر ﻖﺤﻟﺎﺑ مﺎﻗ ﺎﻤﻴﺘﻳ ﺖﻠﺳرأ ﻲﺑر 
ﺎﻤﻳﺪﻋ ﻰﺴﻣأ ﻦﻣ ﺮآﺬﻧ ﻞهو ﻩﺎﻧﺮآذ ﺪﻗ 
The Prophet is the best among mankind who made the night Journey to the seven Heavens 
and by whose ligh mankind read life’s wisdom and the secrets of permanence. He writes:  
 
             ﺮﺸﺒﻟا ﺮﻴﺧ ﻰﻠﻋ بر ﺎﻳ ّﻞﺻ 
              ءاﺮﺣ ﻞﻴﻟ ﻲﻓ جﺮﺳأ يﺬﻟا 
ءﺎﻤﺴﻟا رﺪﺑ ﻦﻣ ﺮهزأ اﺮﻤﻗ 
ﻪﺋاﻮﺿأ ﻰﻠﻋ سﺎﻨﻟا أﺮﻘﻳ 
ءﺎﻘﺒﻟا راﺮﺳأ و ﻖﻠﺨﻟا ﺔﻤﻜﺣ 
(Al-Majdūb,1969:89) 
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Al-Majdūb describes people from every walk of life. As a social realist poet, he does not 
forget poor children. Some children came back with sweet others with dust. He writes: 
رﺎﻐﺻ لﺎﻔﻃﺎﺑ سﺆﺒﻟا ﻒﺼﻋ ﻢآ ﺔﻔﻬﻟ 
رﺎﺒﻐﻟﺎﺑ اودﺎﻋ و قﻮﺸﻟﺎﺑ ﺪﻟﻮﻤﻟا اودرو 
يرارﺪﻟﺎﺑ تدﺎﻋ ﻢﺠﻨﻟا ادارأ ﻮﻟ ﺎهﻮﺒﺴﺣ مأ ﺢﻳو 
ﺎﻬﺤﻳو رﺎﻬﻨﻟا ﻮﺤﺻ ﻲﻓ ﻞﻴﻠﻟا ﺪﻬﺳ ﻞﻤﺤﺗ 
(Al-Majdūb,1969:89) 
 
Salah ibn al Baddiya, a contemporary Sudanese singer commends the birth of Prophet 
Muh ammad (PBUH) on the 12th of Rab‘I al-awal as a welfare for the whole mankind. As it is 
always the case with the Madih’s poets, the tend to implicate the meaning rather than 
explicitly mentioning their intention. They also tend to use symbols and numbers. Salah refers 
to the Prophet’s date of birth, the 12th, as two fifths of Rab’i ( ُﺧﻦﻴﺴﻤ ). He writes:  
ُﺧﺎﻳ ﻊﻴﺑر ﻦﻴﺴﻤ ﻪﻨﻣﺁ دو لﻮﺳﺮﻟا ﺪﻟو       ﺎﻨﻣأ  
ﺎﻨّﻤﻃ و ﺔّﻳﺮﺒﻟا  ّﻢﻋ و         ﺎﻨّﻤﻋ ﺮﻴﺨﻟﺎﺑ ﻩدﻼﻴﻣ 
 
Among the Sudanese poets of Madih are Haj al-Mahi, Abu Kasawi, Sheikh Hayati, al-
Sabonabi. Al-Sharief Yousif al-Hindi and Sheikh al-Bura‘i. Abu kasaw‘s family is specialised 
in Prophet’s praise, they inherited the Prophet’s love through generations. His school of 
Madih is a unique school with its special methodology, patterns and regulations e.g. texts, 
performance and instruments. They enlighten people about God then the prophet’s birth, his 
attributes and miracles.  
Al-Mahi’s khalawis (Qur’anic schools) and his yearly visits to the hajj (pilgrimage) provided 
him with fiqh, geography and Islamic culture he assimilated and produced as a very pleasant 
and composed madih which appeal to the mind and feeling. The Tar rhythm is the banner of 
Haj al-Mahi which each generation hands over to the other.  His simple but deep word is 
issued from the nature of the region, the Kasinger to the North of the Sudan. 
The madih poem tells about the heavens, the stars, the natural cycle, and the seasons. The 
madih poets know the directions through stars, therefore Sudanese Madih is a kind of popular 
astral and geographical dictionary. They make use of folklore in the madih. They use the 
Islamic rules and include the Hadith (the Prophet’s tradition). They express themselves or 
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what they feel by symbols. Saud may mean the prayer, or the shahadah i.e. Lailah ila allah, or 
love of Muhammad. They are signs lead to what he wants to say and could not say explicitly. 
The Madih’s melody is called makhabout, khafif, harbi, murab‘a, mu‘ashsher etc. It is 
accompanied by the tar and the clapping.  Most of the Madih poems, though memorised and 
sung by people, are not recorded.                                                                                                                     
Sharief Hussien al-Hindi includes two of the Prophet’s traditions or Hadith e.g.   ﻦﻳﺪﻟا حور ىﻮﻘﺘﻟا  
and  نﺎﻤﻳﻻا ﻦﻣ ﺔﺒﻌﺷ ءﺎﻴﺤﻟا  He writes: 
ﻦﻴﺴﻟﺎﺠﻟا ﺎﻬﻳأ اﻮﻧﻮآ ﷲا ﻢﺴﺑ 
ﻦﻴﻌﻣﺎﺳ لﻮﺳﺮﻟا ﻦﻣ ﺚﻳﺪﺤﻟا ﻆﻔﻠﻟ 
مﺎﻧﻷا ﺮﻴﺧ لﺎﻗ "ﻦﻳﺪﻟا حور ىﻮﻘﺘﻟا" 
 ءﺎﻴﺤﻟا و ﷲ"ﻦﻴﺒﻌﺸﻟا ﻦﻣ ًﺎﻴﻌﺷ" 
 
Al-Sheikh Hayati’s style indicates his maturity. In one of his poems he refers to the skies by 
the seven and to the veils of light which the Prophet went through during his Isr’a journey by 
the number seventy. In the extract below the Sufi poet means to say that Allah has praised the 
Prophet (PBUH) in three chapters of the Qur’an; in ءاﺮﺳﻻا (The Night Journey),    نﻮﻧ  (The 
Pen) and  ةءاﺮﺑ (Bara’a or the Repentence).  He skilfully uses pun on three meanings of the 
colloquial word اﺮﺑ : to create, to sharpen and guiltless  By    اﺮﺒﻟا و نﻮﻧ   he refers to the Qur’anic 
chapter   ﻢﻠﻘﻟا و نﻮﻧ  ‘The Pen’  For the rhyme purpose he could not say ﻢﻠﻘﻟا و نﻮﻧ instead he said 
 ( اﺮﺒﻟا و نﻮﻧ the thing that one sharpens). So the three words are written in the same form  اﺮﺑ but 
the first refers to أﺮﺑ (created), the second to ىﺮﺑ (to sharpen) and the last one to   ةءاﺮﺑ (aquital). 
He writes: 
اﺮﺑ ﻦﻣ لﺎﻗ ﻪﺣﺪﻣ ﻲﻓ 
اﺮﺒﻟا و نﻮﻧ و نﺎﺤﺒﺳ 
اﺮﺒآﻻا ﺪهﺎﺸﻟاو 
ﺮﺑ ﺮﺧﺁ و ﻢﺠﻨﻟا ﻲﻓا 
 
It demonstrates his knowledge of the Prophet’s biography. 
203 
 
In what is known in the Arabic language as   ةارﺎﺠﻣ (analogy) the Madih poets take the h aqiba’s 
melodies and fill them with the Prophet’s biography.  A Madih poem by Haj al-Mahi which 
reads: 
ﻲﺒﻴﺒﻃ ﺪﻤﺣأ و ﻲﺒﻴﺒﺣ ﺎﻳ  ﻞﻴﻤﺠﻟا ﻖﻠﺨﻟا ﻦﺴﺣ ﺎﻳ 
It follows the following the melody of the haqiba poem: 
ﻲﻧﻮﻣﺮﺤﺗ ﻻ ﻲﻧﻮﻣﺮآأ مﻼﺴﻟا مﻼﺳﻻا ﺔﻨﺳ 
And this Sufi poem: 
ﻞﻴﺨﻧ ما اﺮﻀﺨﻟا ﺔﺿور ﺎﻳ ﻚﻔﻴﻃ ﻲﻧﺎﺟ 
ﺮﻴﺧﻻا ﻞﻴﻟا ﺚﻠﺛ ﻲﻗﻮﺷ داز 
ﻞﻴﻠﻗ ﺢﺒﺻا ﻲﻨﻴﻋ مﻮﻧ 
 
The poet follows the following song by Omer al-Banna: 
ﻞﻴﻠﻈﻟا ضوﺮﻟا ةﺮهز ﺎﻳ ﻚﺒﻴﻃ ﻲﻧﺎﺟ 
ا ﻎﻣﻞﻴﻠﻌﻟا ﻢﻴﺴﻨﻟ يﺪﺟو داز 
ﻞﻴﻠﻗ ﺢﺒﺻا ﻲﻨﻴﻋ مﻮﻧ 
 
The Sufi poet, Al-Amin al Qurashi says: 
 
ﺔﻴﺤﺘﺴﻣ ﺲﻤﺸﻟا كرﻮﻧ  ﺎﻴﺿ ﻦﻣ ﺎﻴﺤﻤﻟا ﻞﻴﻤﺟ ﺎﻳ 
ﻚﻴﻠﻋ ﻲﺑر  ﻰﻠﺻ 
 
The above lines by al-Qurashi imitate the melody of the  haqibah song: 
ﻪﻴﻟ ﻲﻠﻗ ﻞﻟﺪﻣ ﺎﻳ ﻞﻴﻤﺟ ﺎﻳ   ﺲﺑ    ﻢﻜﺣ  ﺪﻗ ماﺮﻐﻟاﻞﻠﺣ 
لﻮﻄﻳ ﻰﺑاﺬﻋ 
In the above three  lines he gathered a number of Muhammad’s miracles and the poem went 
on to enumerate more miracles saved in the poet’s memory about the Prophet’s biograph. He 
says:  
ﺔﻠﺤﻤﻟ ﺖﺒﺼﺧ ﻢآ و سورﺪﻣ ﺖﻴﻴﺣ ﻢآ 
ﻠﺨﺴﻟا و فﻮﺠﻌﻟا ﻚﻔآ ﺲﻴﺴﻣ ﻲﺑﺔ 
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ﺔﻠﻬﻣ ﻲﺑ ﻦﺒﻠﻟﺎﺑ ﻦﻀﻓ  ءﺎﺨﺳ ﻲﺑ 
 
Abu Kasawi’s famous poem   ﻊﻄﻗ ﺞﻴﺠﺤﻟا اﻮﻟﺎﻗ (The Pilgrims have Set Out) is about his journey 
to hajj which contains a detailed, extensive description of every part of the camel’s physique. 
He uses the sound which leads to the meaning and help to highlight the picture such as ﺰه  ,  
زر,  ﺰﻋ and ﺰﺑ. After the camel description, the poet relates some of the Prophet biography. He 
says: 
ا اﻮﻗدسﺎﺤﻨﻟ  وزر 
 ﺐآرﻢﻏﺮﻀﻤﻟا ﺰه 
ﺚﻴﻠﻟا ﻮﻤﻋ دو زﺮﺑ 
 ﺮﺼﻧﻪﻣﻼﻌﺑا   وﺰﻋ 
ا  ّﻞﺧمﺎﻣﺮﻟ 
The underlined words, respectively, mean: A big drum of the tribe,  زر   the sound of the big 
drum, the brave one like the lion, waved ّﺰه, the nickname of Ali ibn Abi Talib, the prophet’s 
cousin and the fourth one of the Four Guided Califs who is known  as ﺚﻴﻠﻟا  the lion زﺮﺑ    
stood out for combating or fighting, a nickname  of the Prophet Muhammad,  ﺰﻋ  is a 
grammatically deviated form of ّﺰﻋ (supported) and  ﻢﻣر  (carcasses). مﺎﻣر  is the Sudanese 
colloquial plural of ﺔﻣر . 
The Sufi poem ﺔﻨﻣﺆﻤﻟا ﺮﺼﻣ (The Secured Egypt) by Sheikh al Bura‘i is a very long poem  
about his visit to Egypt for medical treatment. In this poem he enumerates all the Holy Men, 
Sufi Leaders, Prophet’s family members and the tombs available all over Egypt.   What is 
remarkable about this poem is how the poet employs numbers by multiplying and propagating 
them to convey the meaning. He writes: 
 
ﷲا ﻞهﺄﺑ ﺔﻨﻣﺆﻤﻟا ﺮﺼﻣ ﺎﻨﻣأ ةرﺎﻳﺰﻟ ﺎﻨﻤه حﺎﺻ ﺎﻳ 
ﺔﻌﺑرﻷا ﺐﺘﻜﻟاو ﺔﻌﺑرﻷﺎﺑ كﻮﻋﺪﻧ         64    
 ﺔﻌﺑرأ و ةﺮﺸﻌﻟا و ﺔﺋﺎﻤﻟا رﻮﺴﻟا و65 
ﺔﻌﺑرﻻا ﺎﻣﺮﻜﻟا و ﺔﺘﺴﻟا ﺔﻜﺋﻼﻤﻟﺎﺑ  66  
                                                            
64 حﻮﻠﻟا (The Slate) ,  ﻢﻠﻘﻟا (The Pen),   شﺮﻌﻟا  (The Throne) and   ﻲﺳﺮﻜﻟا  (The Throne); The four Holy Books: The 
Qur’an, The Bible, The Old Testament and The Psalms. 
 
65 100+10+4 = 114. The 114 verses of the Qur’an  
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  ﺔﻌﺑرﻷا ﺎﻔﻠﺨﻟا و ﺪﻤﺤﻣ ﺎﻨﻴﺒﻨﺑ67 
ﺔﻌﺑرﻷا ﺎﻨﺑﺎﻄﻗأ و ﺔﻌﺒﺴﻟا ﺎﻬﻘﻔﻟا و  68 
ﺑرﻷا ﻞﺒﻘﻟا ﻲﻓ ضرﻷا دﺎﺗوأﺔﻌ69 
 
 
 
ﺔﻌﺑرأ ﻲﻓ ةﺮﺸﻌﻟا ﺎﺒﻘﻨﻟا و لاﺪﺑﻷا   70 
ﺔﻌﺑرأ و ﺔﺛﻼﺜﻟا ﻲﺣراﻮﺟ ﻆﻔﺣأ71 
ﺔﻌﺑرﻷا ﺎﻨﺑﻮﻨﺟ ﻊﺠﻀﻟا ﻲﻓﺎﺠﺗ و72 
ﺔﻌﺑرﻷا ﻪﻌﻳﺎﺒﻃ ﻲﻓ ﻢﺴﺠﻟا ضﺮﻣ ﻞﻳز73 
ﺎﻌﺑرﻻا ﻦﻴﻟ ﺎﻨﻋﻮﺒﺳﺎآرﺎﺑ 
ﺔﻌﺑرأ ﻲﻓ ﻦﻴﻌﺴﺗ ﺔﻨﺴﻟا مﺎﻳأ74 
 
ﺔﻌﺑرﻷا ﺎﻧرﺎﻬﻧأ و ﺔﻌﺒﺴﻟا ﺎﻧرﻮﺤﺑ و   75  
ﺔﻌﺑرأ ﻊﻣ ﺮﺸﺤﻧ و ﺔﻌﺑرأ ﻦﻣ ﻢﻠﺴﻧ76 
                                                                                                                                                                                         
66 The six angels which every Moslem should know according to the teachings of Islam; The honourable ones 
are Gabriel, Mikhail, Israfil and ‘Israel.   
 
67 The Four Guided Caliphs Abu Bakr, ‘Umar, ‘Uthman, and ‘Ali. 
 
68 The rest of the Prophet’s Companions such as Abd al-Rahman ibn ‘Awf, Talha Zubair Saad…etc    The Four 
Moslem Imams Abu Hanifa al Nu’man, Malik, Ibn Anas, Ahmed Ibn Hamble and  Muhammad AlShaf’i. 
 
69 Sheikh ‘Abd al-Qadir al-Gailani, Sheikh Ahmad al Badawi, Sheikh, Ibrahim al-Disouqi and Sheikh Ahmed al- 
Rifa‘i. The Four geographical directions North, South, East and West. 
 
70 According to the author,   Sheikh al-Bura’i, they are the forty men from Levantine. It was related that when 
one of them died God replaced him by another. 
 
71 The abdomen, the vagina, the tongue, the eyes, the ears, hands and the feet. 
 
72 The back, the front and the two sides 
 
73 Perhaps, the poet means the four matters upon which man is created: water, dust, air and fire or he means the 
kind of disease i.e. mental, psychological, bodily and skin disease. 
 
74 The days of the year 90X4= 360 days. 
 
75Pehaps the reference is to the Oceans, the Mediterranean and the Red Sea. Rivers such as the Nile, Tigris, 
Euphrates and Jordon or Jaihon.        
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In this section the thesis traces some themes in contemporary Sudanese poetry such as     ﺔﻴﻨﻃﻮﻟا
  نﺎﻜﻤﻟا و (patriotism and the place) and ﺔﻟﺎﺳﺮﻟا (the letter).  The language used in this poetry is a 
mixture of ﻰﺤﺼﻔﻟا     (standard Arabic) and  ﺔﻴﻣﺎﻌﻟا (colloquial), or what is known as  ﺔﻄﻴﺳﻮﻟا ﺔﻐﻠﻟا 
   (the intermediary language). It is far reaching and has the ability to communicate meaning. 
fusha is better understood than the colloquial for example in North African. Colloquial poetry 
such as Moroccan is very difficult to understand for most of the Arab world.   
The letter ﺔﻟﺎﺳﺮﻟا is an important theme in Sudanese song through its different stages; al 
haqiba, after al-haqiba and the orchestral song. The poet expresses his feeling towards either a 
letter which he has received, or another which he is expecting or has not received in colloquial 
or fusha, written or read. Nowadays, there are many questions to raise about letter writing. 
Has the era of the letter finished, does the SMS, the email, the mobile or PC camera become a 
substitute for a letter which is written by a true friend, the parents or with the fine fingers of 
the beloved, and last forever? It may be an individual experience or a concept in poetry; an 
influence from the environment or a basis inherited from the history of Arabic literature. 
Arabic poetry was full of messages sent via birds, waves, breeze, stars etc. Long ago, before 
the postal service, letters were sent by  ﻞﺟاﺰﻟا مﺎﻤﺣ  (carrier pigeon).  Letters were tied to the 
bird’s wing or leg.  Letter writing was known in all poetic ages up to the mahjar. A poem by 
Elias Farahat was set to music by the Sudanese musician, Isma‘il ‘Abdal Mu‘en and sung by 
the famous singer, Zingar. He writes: 
ﺔﻣﺎﻤﺣ ﺎﺑ حﺎﻨﺠﻟا تاذ ﺎﺑ ضوﺮﻟا سوﺮﻋ ﺎﻳ 
ﺤﺼﻣ يﺮﻓﺎﺳﺔﻣﻼﺴﻟﺎﺑ حﺎﺒﺼﻟا ﺪﻨﻋ ﺔﺑﻮ  
ﺎﻣﺎﻴهو حاﻮﺟ يذ داﺆﻓ قﻮﺷ يﺮآذا و 
(Farahat, 1962:30). 
Sudanese poetry is no exception, with poets using some of the above mentioned media to send 
greetings or any other message. Many poets wrote letters in the form of songs which are not 
included in their poetic volumes but are currently sung by known singers through the 
audiovisual media. Any song is a message which expresses happiness, sadness, 
                                                                                                                                                                                         
76 The poet pleads to be protected from four: ﺲﻔﻨﻟا ,ﺎﻴﻧﺪﻟا ,ءاﻮﻬﻟا و نﺎﻄﻴﺸﻟا  (the self, the  worldly life , Satan, and 
arrogance).  And to be resurrected with ءﺎﻴﺒﻧﻷا ,ﻦﻴﻘﻳﺪﺼﻟا , ءاﺪﻬﺸﻟا    ﻦﻴﺤﻟﺎﺼﻟا    the prophets, the believers, the martyrs 
and the pious. 
   
 
207 
 
rapprochement or love. Unlike the carrier pigeons, the wind, the breeze and the waves do not 
have a letter to deliver literally; they have poetic expression, a breeze, a gust or fragrance.  
Some of the songs and poems quoted here are unpublished like some of the hagiba and madih 
poems mentioned earlier. 
The female singer, Mona al-Khair, is telling the carrier pigeon that she has letters to send for 
the beloved. She says: 
ﻞﺋﺎﺳر ﻮﻬﺒﻟ يﺪﻨﻋ ﺎﻧأ     ﻞﺟاﺰﻟا مﺎﻤﺣ ﺎﻳ ﻩا 
Sudanese poets abroad are only geographically remote as their homeland is carried inside 
them. ‘Abdal Karim al Kably’s longing  takes him  to نﺮﻘﻤﻟا  (The confluence of The River 
Nile), the place where the  White Nile meets the Blue Nile to form the River Nile at 
Khartoum. He says: 
لﺎﺳﺮﻣ ﻚﻴﺠﻳ سﺎﻨﻟا ﺢﺒﺻو 
ﻦﻴﻨﻴﻋ ﻂﺳو قﻮﺷ ﻚﻠﻴﺸﻳ 
ﻦﻴﻠﻴﻨﻟا نﺮﻘﻣ ﻚﻳدﻮﻳ 
ﻦﻴﻤﺳﺎﻳ ﺪﻴﻘﻋ ﻚﻴﻓ ﺮﻀﺨﻳ 
لﺎﺜﻣ ﺔﻨﺤﻣ ﺔﻠﺘﺷ مﻮﻘﺗ و 
ﻳرألﺎﻧ ﺔﻣﺰﺣ و شﺎﻋد ﺎﺠ  
 
In a song performed by the Sudanese singer, Ahmed al Gabri,  the poet Saif al Disouqi is 
blaming his beloved for denying him even one letter to sooth him and help him to endure the 
sorrow of parting. He writes: 
ﻴﺑ  ةﺪﺣاو ﺔﻟﺎﺳر ﻰﺘﺣ ﻲﻓﺎﻣﺔﻳﻮﺷ ﺮّﺒّﺻا ﺎﻬ  
ﻲﻟا ﺐﺘﻜﺗ مﻮﻳ ﻞآ  ﻚﻧا ﺎﻨﺗﺎﻨﻴﺑ ﺪﻋﻮﻟا و 
ﻲﻠﻋ ﻞﺨﺒﺗ بﺎﻄﺨﻟﺎﺑ ةرﺎﺣ ﺔﺑﺮﻐﻟا و ﺢﺼﻴﺑ ﺎﻣ و 
Salah Ahmed Ibrahim in his exile pleads to the migrant bird which migrates during autumn to 
spare no time, to fly non-stop in the rain and the wind, to land at his home land. There at  ﻞﺿ
ﺐﻴﻟﺪﻟا , the shade of the sycamore tree he finds the most comfortable abode. He writes: 
ﻒﻳﺮﺨﻟا ﻦﻣز ﻦﻃﻮﻠﻟ ﺮﺟﺎﻬﻤﻟا ﺮﻴﻄﻟا ﺎﻳ ﷲﺎﺑ 
ﻦﻣز ﻊﻴﻀﺗ ﺎﻣ و ﺮﻴﻄﺗ عاﺮﺴﺑ ﺮﻴﻄﺗ 
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ﻒﻴﻘﺗ ﻚﻋوأ 
حﺎﻳﺮﻟا ﻂﺳو ﺮﻄﻤﻟا ﻂﺳو رﺎﻬﻨﻟﺎﺑ ﻞﻴﻠﻟا ﻞﺻاﻮﺗ و 
حﺎﻨﺟ ﻚﻨﻣ ﺐﻌﺗ نﺎآ و ﺪﻳز ﺔﻋﺮﺴﻟا ﻲﻓ  
ﺐﻴﻟﺪﻟا ﻞﺿ حﺎﺗﺮﺗ ﺎﻧدﻼﺑ ﻲﻓ 
ﻦﻜﺳ ﺢﻳرأ 
(Salah ,1977:15) 
 There the migrant bird will find his beloved embroidering a silk handkerchief for an absent 
sweetheart.  He asks the migrant bird to stand before her, kiss her hands and convey his love 
and true loyalty. He writes: 
ﺮﻳﺮﺣ ﻞﻳﺪﻨﻣ ﻞﻐﺘﺸﺘﺑ ﺔﺒﻴﺒﺤﻟا ﻰﻘﻠﺗ 
ﺪﻴﻌﺑ ﺐﻴﺒﺤﻟ 
ﺎﻬﻳﺪﻳ سﻮﺒﺗ و ﺎﻬﻳﺪﻟ ﻒﻴﻘﺗ 
ﺎﻬﻴﻟ يﺎﻓو ﺎﻬﻴﻟا ﻞﻘﻨﺗو 
ﺪﻴآﻷا ﻲﺒﺣو   (Salah, 1977:15) 
Hashim Siddiq in his exile writes a long letter to his mother using his blood for ink embracing 
and greeting her. He says: 
ﻲﻣأ ﺎﻳ ﺔﻠﻳﻮﻃ ﺔﻟﺎﺳر ﻚﻴﻟ ﻞﺳﺮﺑ 
ﻲﻣد ﻲﺑ ﺔﻠﻳﻮﻃ ﺔﻟﺎﺳر ﻚﻴﻟ ﻞﺳﺮﺑ 
ﻲﻣأ ﺎﻳ ﺎﻬﻴﻓ  ﻚﻤﻟﺎﺳا 
ﻲﻨﻀﺣ ﻲﻓ ﺔﻋﺎﺳ ﻚﻤﺿا و 
He writes no address, uses no postal service, neither does he give it to anyone to deliver by 
hand. Instead he asks the wind to cover the distance, transforming all deserts into flowers 
plaited by his country’s palm leaves, perfumed by his feeling for her. He says: 
ناﻮﻨﻋ ﺖﺨﺑ ﺎﻣ ﻚﺗﺎﺣو 
ﺎﻣو ﻲﻣﺮﺑ ﺪﻳﺮﺑ ﻲﻓ باﻮﺠﻟا 
ٓﻻوز ﻲﻟ ﻪﻳﺪﺑ ﺎﻣ و ﺪﻳﻻا ﻲﻓ نﺎﻤآ  
سوﺮﻋ ﺔﻓﺎﺴﻤﻟا ﻲﻓ ﺮﺗﺮﺘﺗ ﺢﻳﺮﻟا ﻲﻠﺨﺑ 
فﻮﻄﻗ  ىرﺎﺤﺼﻟا ﻞآ ﻞﻴﺤﺗ 
يﺪﻠﺑ ﻒﻌﺳ ﻲﺑ ةﺮﻔﻀﻣ 
ﻚﻴﻟا يﺮﻋﺎﺸﻣ ﻲﺑ ﺔﺨﻤﻀﻣ 
ﻲﻣأ ﺎﻳ 
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The haqiba h poetry is also filled with letters. In order to win a look to his beloved’s phantom  
Abu Salah has no alternative but to use (the breeze post). He says: 
ﻞﺋﺎﺳو ﺖﻴﻘﻟ ﺎﻣ ﻚﻔﻴﻃ ﻲﻟ 
ﺎﻤَﺴّﻨﻟا ْﺖَﺴُﺑ ﺮﻴﻏﻞﺋﺎﺳر  ت  
Muh ammad Bashir ‘Atiqi uses the breeze to convey a complaint to the beloved.  Although the 
language he uses is a blend between the fusha and the ‘ammyyia, it is very pleasant and 
spontaneous.  The last line and other words such as   ﺢﻳرﺎﺒﺗ  and  ﻞﻳوﺄﺗ   are fusha but words like  
ﻩد ,ﻊﺟﺮﻳ ,ﻪﻠﺤﻣ       are colloquial. He ends the letter expressing his love and greetings. He writes: 
ﻲﻣﺎﻴه و ﻲﻗﻮﺷ ﺢﻳرﺎﺒﺗ ﻮﻠﻴﻜﺷأ  ﷲﺎﺑ ﻢﻴﺴﻧ ﺎﻳ 
ﻪﻠﻳوﺄﺗ و ﺐﺤﻟا ﺚﻳﺪﺣ ﻪﻟ يورا ﻲﺼﺨﺷ ﻦﻋ ﻢﻴﺴﻧ ﺎﻳ 
ﻪﻠﻳﻮﻄﺗ ﻲﺣﺮﺷ ﻎﻟﺎﺑ و 
 ﻪﻠآ ﻩد ﺐﻴﺴﻳ ﻪﻠﻌﻟﻪﻠﻗا وا  
ﻪﺤﻣ ﻲﻓ ﻲﺒﻠﻗ ﻊﺟﺮﻳ 
ﻲﻣاﺮﻏ و ﻲﺒﺣ ﻲﺑ زﻮﻓا و ﻲﻣاﺮآا ﻪﻔﻄﻋ ﻲﻓ نﻮﻜﻳ 
ﻲﻣﻼﺳ و ﻲﺒﺣ تﺎﻴﺤﺗ ﻚﻳﺪها ﻲﺣور ﺎﻳ مﺎﺘﺧ 
ﻲﻣﻼآ و يﺮﻌﺷ ﺮهاﻮﺟ 
Omer al-Banna focuses on the breeze in his poetry to such an extent that he is nicknamed  ﺮﻋﺎﺷ
ﻢﻴﺴﻨﻟا (the breeze poet) On the death of al-Banna , the late Sudanese poet Khalifa al-Sadiq 
wrote an elegy entitled  ﻪﻟﻮﺳر ﻢﻴﺴﻨﻟا نﺎآ  (The Breeze was his Messenger). He mentioned three 
of al-banna’s songs. It starts:  
 
ﺮﺒﺨﻟا ﻪﺣور ﺶﻌﻨﻴﻟ ﺐﻴﺒﺤﻟا ﻰﻟا     ﻪﻟﻮﺳر ﻢﻴﺴﻨﻟا نﺎآ  ﺎﻋﺪﺒﻣ ﺎﻳ 
اوﺮﺠه ﻦﻤﻟ ﻪﺘﻴﺤﺗ ضوﺮﻟا ﻢﻴﺴﻧ  ﻪﺗرﺎﻳز يﺪﺠﺘﺴﺗ كﻮﺟرأ ﻢﻴﺴﻧ 
ﺮﻌﺘﺴﻳ ناﺪﺟﻮﻟﺎﺑ ﻚﻗﻮﺷ دﺎﻜﻳ   ﻢﻜﺑ ﺮﻤﻳ نأ ﺎﻣ ﺢﺋﺎﻔﻟ ﻢﻴﺴﻨﻟا 
(al-Sadd iq, 2001, 35) 
 
By the first two underlined phrasess the poet refers to some lines of verse by al-Banna: 
 
ﺎﻳ  ﺐﻴﻄﻟا ﻲﻟ ﺐﻴﺟ و   ﻪﻴﺳﺎﻤﻟا ﻲﻓ ﻲﻧروز ضوﺮﻟا ﻢﻴﺴﻧﺎﻴﺳﺁ ﻦﻳﺎﻨﺟ ﻦﻣ  
ﻦﻴﺒﻟا ﻢﻟأ ﻞﻳز و ﺲﺣور ﺶﻌﻧأ 
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The third underlined phrase refers to a song by ‘Abd al Rahman al-Rayeh, sung by the famous 
singer al-Taj Mustafa: 
ا ماﺮﻐﻟﺎﺑ   ﺎﻬﻴﻴﺣ و ﺎﻬﻟ حور كﻮﺟرأ ﻢﻴﺴﻧ ﺎﻳﻟﺎﻬﻴﻜﺣأ نﻮﺠﺸﻟا و ﻲﺒ  
The fourth phrase refers to: 
 ﻢﻴﺴﻨﻟاكﺎﻳؤر ﻲﻟ ﻲﻗﻮﺷ ﻒﻋﺎﺿ و ﻲﺑ ﺮﻣ  كﺎﻳر ﻦﻣ ﻪﺒﻴﻃ ﺢﺋﺎﻔﻟا  
Poetry cannot in any way avoid mention of the place. It is mentioned one way or another, as 
the theme of the poem or around it. It is either explicit or implicit. It goes back to the pre-
Islamic era when the poets cry on the ruminants and the empty lodge of the beloved. Imru’ al-
Qays: (Imru’ al-Qays, 2002:80)  
ﻞﻣﻮﺤﻓ لﻮﺧﺪﻟا ﻦﻴﺑ ءاﻮﻠﻟا ﻂﻘﺴﺑ    لﺰﻨﻣ و ﺐﻴﺒﺣ ىﺮآذ ﻦﻣ ﻚﺒﻧ ﺎﻔﻗ 
Abdallah al-Tayyib mentioned many poets who were known as symbols of longing in the 
fusha Arabic poetry. Abu al Tayyib al-Mutanabi: (Al-Mutanabi, 1867:70) 
ﻗأ   لزﺎﻨﻣ بﻮﻠﻘﻟا ﻲﻓ لزﺎﻨﻣ ﺎﻳ ﻚﻟﻞهاوأ ﻚﻨﻣ ﻦهو ﺖﻧأ تﺮﻔ 
In the Sudanese fusha poetry is connected by the nature of the poet, the place and its 
inhabitants. A group of Sudanese poets such as Al- ‘Abbasi, al-Tijani, Gama‘a, Khalil Farah 
and ‘Abdallah al-Tayyib focus on the place for certain circumstances such as the presence of a 
beloved, a friend or an attractive nature. They express their attachment to the place and 
longing for it. Sometimes the place is a part of the reality which the poet lives or the 
experience he has and he is attached to it negatively or positively. Al-‘Abbasi wrote about a 
big number of cities such as Khartoum, al-‘Obied and Cairo. The place is a memory. Cities 
such as Sinnar for ‘Abd al-Hai is a record of the period and a lesson for the coming 
generations. The city for al-Makki is transformed into a place which touches the feeling of 
any Sudanese. Some poets and singers feel affliated to their cities: Tawfiq Gibril to kasala and 
‘Abd al-Karim al-Kabli to Merawi. Some are named after their cities or tribes such as Haider 
Port Sudan, Hussien Shendi, Nada al –Qal‘a and al-Rubatabi etc Altough undergoing a 
process of transformation towards a nation, the Sudanese people still long for the village and 
the tribe. 
211 
 
Khalil Farah’s patriotic song ‘Aza is full of symbols and signs that indicate the depth of both 
place and time without giving dates. If it is categorised as patriotic, championship or chivalry 
it becomes a symbol of the homeland. It is a mobilisation song but he chose to write it in the 
form of a love poem to sway the colonizer. Unlike the present patriotic poem, it is true, deep 
and spontaneous as it represents the feeling of the people. Currently the patriotic poem is 
temporal; it is associated with a certain political period or speaks about a certain regime. It 
consolidates a certain concept in a certain time not a belief or a principle. The best anthems 
with the best melodies were written during the May period but they ended by the end of May 
rule. For the writing to last it should be educational so as to consolidate in the children the 
love of the homeland as something fixed. The poet reacts to the relevant situation good or 
bad. The patriotic poetry became an irresistible armour against the Turkish and the British.  
In his poem   يدﻼﺑ ﺎﻳ (Oh My Country), Mubarak al Maghrabi calls the youth to come together 
and collaborate in building the country and preserve its supremacy. He writes: 
ﺎﻨﻟﺎﻤﺷ ﻲﻓ و ﺎﻨﺑﻮﻨﺟ           ﻲﻓ ﺎﻨﻟﺎﻀﻧ و ﺎﻧﺪﻋاﻮﺴﺑ 
ﻏﺎﻧﺪﺑ ﺮﻤﻌﻳو ﻲﻨﺒﻳ         ﺎﻨﺿرا ثﺮﺤﻳ ﻦﺒﻣ ﺎﻧﺮﻴ 
يدﺎﻋﻷا يﻮﻜﻳ ﻦﻴﻣ ﺎﺗﺮﻴﻏ 
 
He describes his beloved beauty in terms of the beauty of nature of the various parts of his 
country. It is a mosaic which comprises a scene from Port Sudan in the East, and Rehad al-
Birdy stream in the West, a yield of dates from al-Bawqa in the North and a fragrance from 
the beautiful Meridy in the South. He writes: 
ﻦﻣو         ﻩﺎﺒﺻ ﻞﻴﻨﻟا ﻦﻣ ﺖﻠﺷ ﻩﺎﻬﺑ ﻞﻴﻨﻟا لﺎﻤﺟ 
ﺔﺤﻔﺻ يدﺮﺒﻟا ﺪﻴهر ﻦﻣو       ﺔﺣﻮﻟﺮﻐﺜﻟا ﺮﻇﺎﻨﻣ ﻦﻣ 
ﻳﺮﻣ ﻦﻣ و   ﺔﺣﺮﻃ ﺔﻗوﺎﺒﻟا ﻞﻴﺨﻧ ﻦﻣوﺔﺤﻔﻧ ﺔﺤﻤﺴﻟا يﺪ 
ﻮﻬﻴﻓ ﺎﺗﺎﻤﺼﺑ تﺪﻠﺧ        ﻮﻴﻠﻋ ﺖﻨﺣ ﺔﻌﻴﺒﻄﻟا 
يدﺎﺷ ﻞآ دﺮﻏ ﻚﻴﻟ 
While in hospital in Egypt, Al- Khalil wrote his poem قرﺎﻔﻤﻟا ﻪﻣﺪﻗ فرﺎﻋ ﻮهﺎﻣ  (He knows not 
that he is Parting) as if elegising himself. He prays for Omdurman: 
 ﻖﻓﺎﺧ ﻚﻔﻧا ﺎﻤﻟا ﻲﺒﻠﻗ ﺢﻳو ﻖﻓﺎﺷ ﻲآﺎﺑ نﺎﻣرﺪﻣأ قرﺎﻓ 
مﺎﻤﻐﻟا بﻮﺻ ﻚﺿرأ ﻰﻘﺳ ﻖﻓﺎﻨﻣ ﻚﻴﻓ ﺎﻣ ﻞﻳﺎﺒﻗ ما ﺎﻳ 
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 The poem went on to describe Omdurman, its quarters and roads; wishing he would swagger  
barefooted in  its roads. He never failed to mention the patriotic symbol of the dome 
emanating fragrance (The Mahdi’s tomb) and the memory of confronting the invaders over 
their horses. He writes: 
ﻖﺑاﻮﺴﻟا فاﺮﻋأ قﻮﻓ ﺎﻨآ ﻖﺑﺎﺳ ﺚﻴﺣ ﻞﻴﻨﻟا ﻦﻴﻤﻳ ﻲﻓ 
مﺎﻣﻻا يﺪﻬﻤﻟاﺎﻳ مﻼﺴﻟا ﻖﺑﺎﻋ ﻪﺒﻴﻃ حﺎﻔﻟا ﺢﻳﺮﻀﻟا 
Omer Al-Banna, from Egypt also, is longing to go back to Omdur   to enjoy the bliss of life. 
He writes: 
ادﻮهز نﻮﻴﻌﻟا مﺎﻨﻤﻟا ﻲﻓ و     ادﻮﻬﺷ عﻮﻣﺪﻟا ﺮﻴﺘآ قاﻮﺷأ 
ادﻮﻌﺳ و ﻲﺘﻴﻧد ﻢﻴﻌﻧ فﻮﺷأ       ادﻮﻋاو رﺪﻣﻻ ﻊﺟرأ ﻰﺘﻣا 
‘Abdullah Muh ammad Zein wrote a very long poem about Omdurman and its religious and 
patriotic role. It tells about the birth of Omdurman as a result of the victory of the Islamic 
revolution and the native armour over the invaders’ modern war machines. It refers to the 
fortress overlooking the Nile and the Mahdi’s tomb, the symbol of guidance and safety. He 
writes: 
حﺎﺒﺻ ﺖﻨﺑ و ﻞﻴﻠﻟا ﺖﻤﺴﻗ ﻞﻴﺴﻟا ﺔﻠﻴﻠﺳ نﺎﻣرد مأ ﺎﻧأ 
حﺎﻣر ﺔﺑﺎﻏ ﻲﻗﻮﻓ ﺖﻠه و ﻞﻴﻬﺘﻟﺎﺑ ﻲﻧوﺪﻟﻮﻟا ﺎﻧأ 
ﻞﻴﺤﻟا ﺪﺸﺒﻟا ﺔﻴﻓﺎﻌﻟا ﺎﻧأ ﻞﻴﻨﻟا ﺔﻠﺑﺎﻘﻤﻟا ﺔﻴﺑﺎﻄﻟا ﺎﻧأ 
نﺎﻣأ و مﻼﺳ سﺎﻨﻠﻟ تﺪه ﻞﻴﻠﻟا يﻮﻀﺘﺒﻟا ﺔﺒﻘﻟا ﺎﻧأ 
(Giqir, 2005: 334) 
 
Situated on the western bank, it derives its glory from the Nile and it honours him by uniting 
its people. It is the melting pot for ethnicities from all over the Sudan. The Fall of General 
Gordon is the dowry of her war. He writes: 
ﻮﺳﺎآ ﻦﻣ ةﺰﻌﻟا ﻖﻴﺣر ﻞﻴﻨﻟا ﻲﻧﺎﻘﺳ نﺎﻣرﺪﻣأ ﺎﻧأ 
ﻳﺁر و ﻞﻴﻟد ﺖﻨآ وﺪﺠﻣ ﻲﻠﻟا ﺎﻧأﻮﺳﺎﻧ ﻲﻟ ﻩﺪﺣو ﺔ 
ﻲﺑﺮﺣ ﺮﻬﻣ نودﺮﻏ طﻮﻘﺳ ﻲﺑﺮﻐﻟا ﺊﻃﺎﺸﻟا ﻲﻔﻟا ﺎﻧأ 
ناﻮﻟﻻا ﺔﻓﺎآ ﻦﻣ جﺰﻣو ﻲﺑﺮﻗ ﺐﻠﻄﻟا ﻞﻴﻨﻟا نأ 
(Giqir,2005:335) 
In this poem by ‘Abd al –Qadir al Kitayyabi Omdurman is boasting having been  created in 
the rich soil on the West bank of the great River Nile. It grows in an atmosphere of Qur’an 
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and poetry and inherited the Islam’s might and the ability to resist and ruin the oppressor by 
the sword and the word. The poet is proud of belonging to the Ja’aliyyin tribe and as a Ja’ali 
he calls for a combat behind Karrai Mountain, the very place that witnessed Omdurman’s 
battle in which Sudanese fighters had combated the invading British and Egyptian troops and 
proved to be courageous and patriotic. He writes: 
ﻲﻨﻧﻻ )تﻮﻤﻃ (ﻞﺣز ﻰﻟا تﺪﻣﺎﻌﺗ ةﺮﻴﻣد ﻲﻓ 
 ءﻲﻃﺎﺸﻟﺎﺑ ﻲﻨﻧﻷﻲﺑﺮﻐﻟا 
ﻲﻤﻋﺮﺑ ﻖﺷ ﺬﻨﻣ 
 ﺔﻳاور ﻲﻓ ﺖﻋﺮﺑ)يروﺪﻟا( 
لﺰﻐﻟا و ﺔﺒﻴﻘﺤﻟا و تﺎﻜﻨﻟا و رﻮﺤﺒﻟا و 
اﺬﻜه نﺎﻣرد مأ ﻊﺒﻃ نﻻ 
نﺎﺴﻠﻟا ةﺮﻔﺷ ﺖﺛرو ﺪﻘﻓ 
ﺖﺠﻬﺘﺳا و  فﻮﻴﺴﻟا و 
 ﻢﺟﺎﻤﺟ ﻲﻓ ﻢﻴهاﺮﺑا سﺄﻓ)ﻞﺒﻬﻟا و ةﺎﻨﻤﻟا و ثﻮﻐﻴﻟا( 
 قﻮﻓ و )ﻲﺘﻴﻧﺎﻣرد (ﻞﻌﺟ ﻦﻣ ﺖﻠﻌﺟ 
ﻟا ﻚﻟذ ءارو ﻲﻨﻘﻠﻴﻟﺎﻓ ﻪﻣأ ﻞﻜﺛ دارأ ﻦﻣ وﻞﺒﺠ 
(Kitayyabi, 2006: 206) 
In a section of his very long poem, Peace Operetta, Al-Sherif Zein al-‘Abdin al-Hindi 
celebrates Omdurman City as a historical city. He celebrates its patriotic symbols, aI-imam al-
Mahadi and his successor, Khalifa ‘Abdullah. He mentions all the heroes who have 
participated in the battles of liberation. He hails the Independence flag and commends and 
hails Sayyid Isma’il al Azhari who lowered the two flags of the Condominium Rule and 
raised the Independence flag. He writes: 
 ﻚﺑﺎﺒﺣﻦﻴﻠﻴﻨﻟا نﺮﻘﻣ ﺖﺑ ﺎﻳ ةﺮﺸﻋ 
ﺎﻳ ﻚﺑﺎﺒﺣ   ﻦﻴﻌﻟا و داﺆﻔﻟا ﻲﻓ ةﺮّﻜﺤﻤﻟا 
ﻦﻴﺘﻳﻮﻣ رﻮﻬﻃ ﻲﺑ ﺔﻠّﺴﻐﻤﻟا ﺎﻳ ﻚﺑﺎﺒﺣ 
ﻦﻳد و ﻩراﺮﺣ ﺮﺒآ ﻚﻴﻓ يﺪﻬﻤﻟا بﺎﺒﺣ 
ﻦﻴﺷرﻮﺗ دو ﷲاﺪﺒﻋ ﻦﻳﺮﻌﻟا ﺪﺳأ بﺎﺒﺣ 
ﻦﻴﻜﺷﻮﺗ ﻲﻓ وﺮﺒﻘﻟا ﻲﻣﻮﺠﻨﻟا دو   بﺎﺒﺣ 
ﻦﻳراﺪﻟا ﻲﻓ ﺔﻨﻗد ﻦآاﻮﺳ نﺎﻤﺜﻋ بﺎﺒﺣ 
ﻟا و ءﺎﻤﺘﻧﻻﺎﺑ كورﺮﺤﻟا بﺎﺒﺣﻦﻳﺪ 
ﻦﻳز و ﻩرﺎﻤﺳ كﻮﻠﺧ كﻮﻧدﻮﺴﻟا بﺎﺒﺣ 
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ﻦﻴﻤﻠﻌﻟا ىرز ﺲّﻜّﻨﻟا يﺮهزﻷا بﺎﺒﺣ 
ﻦﻴﻌﻟا ﻞﻴﻜﺗ و ﺔﺑﺎﻬﺒه ﺔﻳاﺮﻟا بﺎﺒﺣ 
ﻦﻴﻋ ﺎﻳ ﺮﻗد لﻮﻘﻧ كرﺎﺒﺗ يﺎﻌﻣ اﻮﻟﻮﻗ و 
Like almost all Sudanese poets, he never fails to mention its location on the bank of the Nile. 
He calls her ﻴﻨﻟا نﺮﻘﻣ ﺖﺑﻦﻴﻠ  (the daughter of the confluence) being situated in the place where 
the two Niles meet; and being washed by the their pure waters.  In a poem full of love and 
longing while in Britain Mubarak al Maghrabi states that the North Sea is nothing compared 
to the Nile. He writes: 
كاﺪﺣ ﻞﻴﻨﻟا ﺖﻧا و لﺎﻤﺸﻟا ﺮﺤﺑ ﻪﻳا 
كﻼﻣ ﺲﻠﺟ ﻩﺪﻨﻋ لﻻز ﺾﻴﻔﻳ ﻲﻓﺎﺻ 
كﻼﻬﻟا ﻩﺮﺤﺳ ﻲﻓ لﻼﻬﻟا ﻪﻨﺴﺣ ﻲﻓ 
كارا ﻦﻴﺘﻣ ﻲﻠﻗ لﺎﻃ ﻚﻴﻟا ﻲﻗﻮﺷ 
In his elegy to his friend and colleague ‘Ali al-Makk who died abroad and had his coffin 
flown back and buried in Omdurman, S alah Ah med Ibrahim quotes texts by Ali which 
demonstrates his love for Omdurman and how he honours and celebrates her, her people, her 
banks and tombs. He uses the technique of intertextuality to refer to Ali Al-Makk’s poetry on 
Omdurman. By ﺘﻓﺢﻴ ,ﻞﺒﺠﻟا  and باﺮﺗ ﻦﻣ ﻪﺘﻨﻳﺪﻣ he refers to Al-Makk’s poem باﺮﺗ   ﻦﻣ ﺔﻨﻳﺪﻣ (A City 
of Dust) the city which he had loved to which he returned a lifeless corpse and she paid him 
farewell and heaped dust on his grave. He portrays Omdurman as a lady wrapping and tying 
her thoub around her waist, biting her henna dyed fingers, dancing with the sword in her hand, 
saying: ﻲﻟ ﺐﻳو !  (woe to me!) mourning her sun Ali. It is a typical Sudanese picture with the 
deviant pronunciation of the word ﺐﻳو for ﻞﻳو. The use of this strictly feminine expression is 
touching and appealing, more so when the poet himself borrows it at the end of the poem to 
mourn his friend. 
باﺮﺗ ﻦﻣ ﻪﺘﺒﻴﺒﺣ 
 ﻩﺪﻨﻋ ﺔﻠﺠﺒﻣ :اﺮﺸﺑ ,ﺎﻓﺎﻔﺿ و ,بﺎﺒﻗ و ﺔﺑاﻮﺑو 
 ﻦﻣ"ﺢﻴﺘﻓ "  ﻰﻟا"ﻞﺒﺠﻟا" 
 كاﺮﺣ ﺮﻴﻐﺑ ﺎﺸﻌﻧ بﺁ ﺎه و , و ﻪﻌﻴﺸﺗباﺮﺘﻟا ﻞﻴﻬﺗ 
بﺎﻀﺧ ﻪﻴﻠﻋ ﺎﻧﺎﻨﺑ ﺾﻌﺗ 
ﺎﻬﻄﺳو ﺔﻣزﺎﺣ ﻒﻴﺴﻟﺎﺑ ﺺﻗﺮﺗ و: 
ﻲﻟ ﺐﻳو ! ّﻲﻟ ﺐﻳو ! ﻲﻟ  ﺐﻳو! 
 يﺎﻨﺿ ﻚﻳﺮﺷ اﺬه و"ﻲﻠﻋ" 
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ﻞﻋ ﻦﻣ ﻪﺗﺮﻔﺤﻟ ﻰﻟﺪﻳ 
باﺮﺘﻟا ﻪﻴﻠﻋ لﺎﻬﻳ و 
ﻲﻟ ﺐﻳو ﻲﻟ ﺐﻳو ﻲﻟ ﺐﻳو 
(Ibrahim, S. 1999:56) 
Aghani Al-Banat (Girls’ Songs): 
At the beginning of the second half of last century poets expressed women’s feelings by 
proxy, the poetry they produced was not true. Till recently the only chance for women to 
introduce themselves and to read their poetry were the school literary societies. Now they start 
to appear in the society at large and in symposiums and the mass media. They now have their 
own literary associations and clubs. Most of their poetry is about the man but unlike earlier 
women poets, modern Sudanese poets present themselves as equal to men.  
Sudan is rich in poetry written by women and the reference here is not to the well known 
Sudanese female poets mentioned earlier in this work. There is a huge corpus of oral or 
unpublished poetry composed or written by women in the Sudan. The woman is the first poet 
since the time of lullaby, but there are many other purposes which she expresses in colloquial 
or standard language. She writes poetry to her child on different occasions such as lulling him 
to sleep, weaning at his circumcision, marriage etc. The lullaby has a positive role in the 
upbringing of the child and the formation of his or her character.  The words are simple in 
meaning and the melody is monotonous but charged with the mother’s emotion. It is 
performed in a quiet and gentle voice which touches the feeling of the child so he feels 
reassured and goes to sleep.  The lullaby reads: 
لﺎﻬﺠﻟا ﺖﻜﺳ لﺎﻌﺗ مﻮﻨﻟا 
موﺪﻟﺎﺑ ﻚﻳﺮﻜﺑ مﻮﻨﻟا مﻮﻨﻟا 
(Mubarak, 1998:33) 
Lullabys are full of virtuous values which the mother aspires to. She likes to consolidate 
generosity, manly and chivalry attributes in her son. She says: 
ﺐﻴﺒﺳ مأ ﺐآﺮﺑ ﺐﻴﺠﻳ ﺮﺒﻜﺑ ﺐﻴﺒﺣ 
راﻮﺠﻟا ﻲﻓ ﻮﺘﻴﺑ لﻼﺒﻟا ﻮﺗﻼﺟ 
رﺎﺣ ﺎﻨﻴﺠﺑ اوداز و 
(Mubarak, 33) 
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Other forms of women poetry are ةﺮﻴﺴﻟا and  ﺔﻠﻳﺪﻌﻟا  which are also addressed by male poets 
such as Al-Majdūb. The ةﺮﻴﺳ (procession) songs are performed during the journey from the 
groom’s house to the bride’s and through out the marriage occaision which continued for a 
week or more.    The other song ﺔﻠﻳﺪﻌﻟا is a prayer to God to bless the marriage and to the 
Angels to protect the groom. It is believed to be a good omen that brings happiness to the 
married couple. It reads as:  
ﺎﻌﻣ يﺮﻴﺳ ﺔﻜﻳﻼﻣ ﺎﻳ ﺎﻀﻴﺑ ﺎﻳ ﺔﻠﻳﺪﻋ ﺎﻳ 
Or 
اﺮﺒﺗ و ﻮﻣﺪﻘﺗ ﺔﻠﻳﺪﻌﻟا ﺔﻠﻴﻠﻟا و ﻦﻳﺰﻟا و ﻞﻳﺪﻌﻟا 
 
Another version of ﺔﻠﻳﺪﻌﻟا in the North is called  ﺔﻨﻴﻨﺒﻟا . The song enumerates the good attributes 
of tribe, the father and the paternal and maternal uncle. The mother always wishes that her son 
will become like them. It reads: 
 
ﻲه ﺔﻨﻴﻨﺑ ﺎﻳ 
ﺎﻬﻳﻮﺴﻴﺑ ﺔﺤﻤﺴﻟا يﻮﺑأ ﻞﺘﻣ كاﺮﻳاد 
ﺎﻬﻴﻓﺎﻄﻴﺑ ﺔﺠﺤﻟا يﻮﺑأ ﻞﺘﻣ كاﺮﻳاد 
Sudanese women wrote the ﺔﺳﺎﻤﺣ (poetry designed to instil a martial or patriotic fervour) 
throughout history. In the West of Sudan the       تﺎﻣﺎﻜﺣ  play a vital role in the society. Their 
poetry is very influencial in mobilising the society towards war and peace. Maimona al-
Mrghomabiyya stresses the values of chivalry. She wants her son to participate in war and not 
to stay at home and content himself with reading his slate and eating alms at the khalwa. She 
hates to see him smooth-skinned with no marks of fighting on his body. She says: 
يﺪﻟو كﺎﻣ ﺖﻧا و  ﻚﻣأ ﺎﻣ ﺎﻧا ﻦﻴﺴﺣ ﺎﻳ 
ﻖﻠﺤﻤﻟا ﻂﻘﻟ و ةﺎآﺰﻠﻟ ﺪﻋﺎﻗ 
ﻖﻠﻔﻣ ﻦﻴﺴﺣ ﻻ ﻞﺘآ ﻦﻴﺴﺣ ﻻ 
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She would prefer to sing elegies to them like the dead, to see her husband (Wad Daglash) 
falling off his stirrup and her dear son   ﻲﻨﻴﻋ ﺐﺠﻋ (the apple of my eye) dead and eaten by 
dogs to hearing that her tribe, al-marghomab, has fled. She says:  
 
باﺮﺨﻟا اد ﻦﻣ حﻮﻧ ﻲﻧﺎﺗو باﺮﺨﻟا اد ﻦﻣ حﻮﻧ 
بﺎآﺮﻟا ﻦﻣ ﺢﻴﻃ ﺶﻠﻗد دو 
بﻼﻜﻟا ﻪﻴﻓ ﻦﻠآﺎﻴﺑ ﻲﻨﺒﻋ ﺐﺠﻋ و 
بﺎﻣﻮﻏﺮﻤﻟا اﻮﻠﻔﺟ ﺔﻟﻮﻗ ﻦﻣ ﻲﻟ ﺮﻴﺧأ 
Banona Bit al-Makk would rather see her brother dead, covered with his blood after a violent 
confrontation than to die a sound easy death. She says:  
ﺢﺷ ادﺎﻣر ما ﺔﺘﻴﻤﻟا ﻚﻟاﺮﻳاد ﺎﻣ 
ﺢﺷﻮﺘﺗ ﻚﻴﻣﺪﺑ و ﺎﻘﻟ مﻮﻳ كاﺮﻳاد 
During World II, Sudanese famous singers offered moral support to the Sudanese soldiers in 
the war front. Among the singers is the famous female singer. ‘Aisha al- Flatia. In a simple 
colloquial but very expressive words, she says: 
 
ﺎﻧا جﺎﺣ ﺎﻳ   ﺔّﻳﺮﺑ ﻪﻣﻼﺳ نﻮﻤﻴﻠﻟا ﻲﻟ ﷲا 
ﻲﻧﺎﻤﻟﻻا ﺮﻠﺘه ﺎﻳ ﻲﻟ ﷲا 
ﻲﻧﺎﻴﻠﻄﻟا ﺎﻳ ﻲﻨﻴﻟﻮﺳﻮﻣ 
ﻲﻧادﻮﺴﻟا بﺮﻀﺗ نﺎآ 
 ﻊﻠﻄﺗﻲﻧاﺮﺑ ﻦﻠﺷ 
ﺎﻨه ﺮﻴﺴﺑ ﺎﻣ 
تﺎﺑﻼﻗ اﻮﻤﻠﺘﺳا    تﺎﻔﻟا ﺲﻴﻤﺨﻟا مﻮﻳ 
نﺮآ ﺎﻀﻳأ 
ﺔﻤﻴﻈﻋ ﺔﻟود ﻪﻴﻧﺎﻄﻳﺮﺑ ﻲﻟ ﷲا 
ﺔﻤﻳﺰه ﺔﻌﺟار ﺎﻴﻧﺎﻤﻟا 
In another song for the Sudanese soldiers which is still being broadcasted from Radio 
Omdurman, she says: 
ﻦﻴﺳﺪﻨﻬﻤﻟا ﺔﻗﺮﻔﻟا ﻦﻳﺪﻳﺎﻋ اﻮﺠﻳ 
ﺎﻋ اﻮﺠﻳﻢﻴﻠﻌﺗ ﺰآﺮﻣ طﺎﺒﺿ ﻦﻳﺪﻳ  
ﻦﻴﻨﻳﺎﺑ نﺮآ اﻮﺤﺘﻔﻟا ﻦﻳﺪﻳﺎﻋ اﻮﺠﻳ 
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The woman in the Sudan writes in all poetic purposes, but she remains restricted by the 
society’s norms. She is allowed a limited degree of disclosure, which depends on what region 
of the Sudan she comes from. Till the second half of the last century women could not publish 
their work. Pioneers of the Sudanese Women Movement in the early fifties signed their 
political articles under false names or put their initials only, let alone love poems. Women of 
central Sudan are still dominated by social restrictions and decorums while women in the 
other regions are freer. For instance women of western Sudan are in many instances 
economically and socially independent. They cultivate land, raise animal stock, interact with 
life and express it. Earlier Sudanese women poetry were restricted to the writing of elegies 
and hamasa, the latter intended to raise the tribal or communal morale, as was the case in the 
pre-Islamic age Jahiliyya. Love poetry was taboo even at times for men. However, the female 
poet Samarqandia from Western Sudan writes:  
رﺪﺒﻟا و ﻊﻄﺴﻟا ﺮﻤﻘﻟا كﺪﺧ ﺔﻤﺷو 
يﺮﻬﻣ ﺎﻬﻨﻣ ﻲﺒﻠﻗ ﺖﻠﺧ ﻲﻓﻮﺟ ﺖﺴﻤﻟ 
 اﻮﻟﺎﻗ سﺎﻨﻟاT ﺮﺒﺘﻟا ءﺎﺗ ﺖﻠﻗ ﺎﻧا و 
يﺮﺒآ ﻦﻋ ﻲﻟ ﺖﻤﻗ ﺎﻤﻣ ﻲﻨﻨﺠﻟا اد 
يدﺎﻏ ﺾﻴﺑﻻا ﻦﻣ ﺮﺘﺧ حرﺎﺒﻟا 
يداﺆﻓ ﺎﺒﻴﻬﻟ جرﻮﺳ ﺐﻬﺼﻠﻟ جﺮﺳ 
 ﻻوزﻲﻗاﺮﻌﻟا و ﺔﺒﺠﻟا ﻪﻗﻮﻓ ﺔﺤﻤﺳ 
يدﻻوا ﺖﻴﺴﻧ و ﺖﻌﺑوز ﻲﻧﻼﺨﻟا اد 
Some poetry is about complaints or some injustice which the women experiences in a 
patriarchal society. It presents marriage as social issue, the freedom of choice, marriage of 
relatives, exaggerations and preparations. The mother recommends her maternal cousin, her 
sister recommends her paternal cousin but she refuses relatives and chooses the one she wants 
and she refers to him as ‘milk’. Her refusal has social dimensions and the reference to her 
future husband as ‘milk’ itself has many implications. She wants no arrangements or 
preparations, she wont wait till her father come back.  She prefers to perform a quick and 
simple marriage under a tree.  She says: 
ﻪﺑ ﻲﻟ ﻮﺑا ﻦﺒﻠﻟا 
لﺎﺨﻟادو يﺪﺧا ﻲﻟ ﺖﻟﺎﻗ ﻲﺘﺧأ 
لﺎﺨﻠﺨﻟﺎﺑ ﻪﺘﻳرا ﻻ ﺎﻬﻴﻟ ﺖﻠﻗ 
ﻢﻌﻟا دو يﺪﺧا ﻲﻟ ﺖﻟﺎﻗ ﻲﻣا 
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مد مﺪﻟﺎﺑ ﻪﺘﻳرا ﻻ ﺎﻬﻴﻟ ﺖﻠﻗ 
ﻢه ﺎﻬﻠآ ﻪﺘﺸﻴﻌﻟا 
ﻲﺘﺧو ﻲﻘﻗد ﻲﻟ ﺖﻟﺎﻗ ﻲﻣا 
ﻻ ﺎﻬﻴﻟ ﺖﻠﻓ 
ﺎﻣﺎﻣ ﺎﻳ ﻻ ﻻ 
ﺔﺴﺣ ﻲﻟ وﺪﻘﻋا ﺎﺟﺮﺑ ﺎﻣ يﻮﺑا 
ةﺮﻘﺑ ﻦﺒﻠﺑ ةﺮﺠﺷ ﺮﻌﻗ ﻲﻓ 
Aghani al-Banat do not last like the haqiba but they are realistic and expressive of their time. 
They have light rhythm and easy to memorise. Girls refuse some restrictions and express what 
specifications they like in their future husbands. They always prefer husbands who live 
abroad, preferably in Europe. They say:  
ﻳﺲﻳرﺪﺘﻟا ﺔﺌﻴه ﻦﻣ ﺲﻳﺮﻋ كﺎﻌﻣ ﻲﻟ ﺐﻴﺟ ﺲﻳرﺎﺑ ﻲﻟ ﻲﺷﺎﻣ ﺎ  
or those who have cars. They say: 
ﺎﻨﻳرﺎآ ﺔﺤﻳﺮﻟا و ﺎﻨﻴﺗرﻮآ ﺔﺑﺮﻌﻟا 
or even the Prime Minster himself. They say: 
ﺮﻴﺸﺒﻟا ﺮﻤﻋ سﺮﻋأ نﺎﺸﻋ ﻞﻳﻮﻃ ﺲﺒﻟا و ﺐﺠﺤﺗأ 
After the emergence of the oil-rich countries in the Gulf girls aspire for husbands working in 
the Gulf area, with special preference for Saudi Arabia. They say: 
ةرﺎﻳز و ةﺮﻤﻋ ﺔﺒﻟﺎﻃ ةرﺎﻔﺴﻟا ﺶﺨﺑ ﺎﻧأ 
Yemen and the Sultanate of Oman proved to be a mere waste of time. They say: 
ﻦﻣز ﺔﻌﻴﻀﻣ ﻦﻤﻴﻟا و ﻂﻘﺴﻣ 
II. B. Fiction: 
Sudanese fiction was produced against the same background and in the same environment as 
the Sudanese poetry discussed above. In comparison to poetry however, fiction production 
was slight. The work followed the same tendencies as poetry in the history of Sudanese 
literature. Colloquial prose such as folktales, proverbs and letters was followed by various 
kinds of the classical prose, i.e. Sufi, traditional and modern.  As has been discussed earlier 
(in the Introduction), the Sudan’s vastness and isolation served to preserve its patterns of life 
and different cultures for many centuries. It also contributed to the uniqueness of its literature.  
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The written form is a relatively recent phenomenon in Sudanese culture. Writing only 
flourished after the Sudan started having more contact with the outside world at the beginning 
of the twentieth century. Thus, The Sudan is extremely rich in oral cultures and traditions. 
Each ethnic and linguistic group has developed its own distinct form of folktale, proverb, etc. 
which has been transmitted through generations through the spoken rather than the written 
medium. The use of   ﻊﺠﺴﻟا (rhymed prose) enabled those various genres to be easily preserved 
and learned by heart. According to ‘Abdin (1967: 300) al ahajiy are the earliest Sudanese 
literary forms and they are equivalent to fictional narrative. 
Although the Funji Kingdom witnessed a boom in Arabic literature, it was mostly religious, 
and little artistic prose was written. Tabaqat Wad Deifallah is a principle record containing 
the biography of all Sudanese notable scholars and religious men from the sixteenth century 
to the time of the author. During the Mahdi period many manuscripts were written. Most 
leaders used colloquial Sudanese Arabic as the language which the people could understand. 
Khalifa ‘Abdullahi, the Mahdi’s successor, occasionally used colloquial language to write his 
letters. (examples from Hillilson have been quoted in p17 of this thesis).  
During the thirties and forties folktales became popular as a result of the rise of national 
feeling under the Condominium rule. The prose tale is known as hikaya. The narrator of the 
hikaya usually performs them with facial expressions, gestures and mimicry of human and 
animal voices.  
The thirties marked a new era in the development of Sudanese literature. According to Ali al-
Makk (1997: 9), the reason behind this literary renaissance was the beginning of education 
and in particular the establishment of Gordon Memorial College and Omdurman Religious 
Institute. The former granted its students a chance to study the English language and to 
become acquainted with Western culture and civilization, while the latter taught its students 
Arabic language and literature, Islamic law and philosophy. Young writers started to publish 
articles in new magazines such as al-Nuhda, edited by ‘‘Abbas Abul Resh 1931 and al-Fajr, 
edited by ‘Arafat Muhammad ‘Abdallah. The influence of the West was obvious in their 
literary works. This either occurred through their reading and knowledge of English writers, 
or through reading translations of great works by the Mahjqr writers or Egyptians. Extracts 
from the articles by these young writers are discussed by Ali al Makk (1997: 11). In his 
article,  بذﺎﻜﻟا فﺮﺘﻟا (The false Luxury,) Ah mad  Yousif Hashim stirs aspirations and ambitions, 
and stimulates the spirit of nationalism in young people, drawing their attention to the value 
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of their homeland, its wealth and resources. He calls for the formation of a society of the 
educated young to fight false luxury as it, not colonialism is the basic factor in the nation’s 
backwardness. Muh ammad ‘Ashri al-Siddiq also calls the people to be grateful to the sacred 
homeland, as they “enjoy living on its land and under its sky, drink the water of its ancient 
Nile, feed from its land and feel its misery”(Al-Makk:33), and to support and pull it up.  The 
three essays criticize the society and call for social reforms. ‘Abdallah al-Tayyib  maintains 
that Mahjub’s style is distinguished by artistic originality manifested in his combination of 
Arabic rhetoric and English fluency; and in the originality of thought manifested in his call for 
a society characterized by high ideals (Al- Tayyib, 1959: 36). Besides his taut style, 
Muh ammad ‘Ashri’s work is driven by his convictions. 
 
II. B. 1.  The Short Story:  
The Sudanese short story first appeared in the nineteen twenties. Although it was a new genre 
it developed and gained popularity faster than the novel or the drama: yet it was far less 
popular than poetry. Sudanese short stories stood a little chance of study from Arab writers 
and critics. Mukhtar ‘Ajuba, a Sudanese critic and short story writer, tackled the topic of the 
Sudanese short story in two books: The Modern story in the Sudan (1972) and Examples of 
the Sudanese Short Story (1972). In the introduction to the former book he reviews the 
historical development of the Sudanese short story, its pioneers and its themes, and  its artistic 
characteristics. In the introduction to the latter he divides the short story into three types: 
Romantic, Realistic and Existentialist. ‘Uthman Ali Nur was the first to publish a group of 
Sudanese short stories  ﺔﻳﺮﻘﻟا ةﺎﺘﻓ (Young Lady of the Village) followed by two  more collections, 
  نﻮﻜﺴﻤﻟا ﺖﻴﺒﻟا (The Haunted House) and  ﺮﻴﺒﻜﻟا ﺐﺤﻟا (The Great love). Then he issued the Story 
Magazine, which contributed much by introducing many short story writers. Because of its 
size, the short story was easy to read and easy to publish, and it appealed to the reader in the 
same way as a poem. Because of the lack of a particular school, or exposure to direct 
translations, Sudanese writers followed the form of the Arabic short story along Egyptian 
lines.  Thus, rather than depending on translations, they adopted the form and content of the 
Egyptian story. In its early period, the Sudanese short story was dominated by the Romantic 
trend. The story writers followed in the footsteps of leaders of the Sudanese Romantic 
movement such as al-Tijani Yousif Beshir, ‘Arafat Muhammad ‘Abdulla, Hamza al-Malik 
Tambal and Muhammad Ahmad  Mahjūb. Some of those names were closely connected with 
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Sudanese literary renaissance during the thirties and forties. They were concerned with the 
problems of the society and the new socialist attitudes. They dealt with themes such as living 
conditions, arranged marriage, women’s emancipation Mahjūb’s, and interpersonal relations 
between the younger and the older generations. Some of them condemned city life and 
celebrated village life and the beauty of nature, in particular the Nile. The theme of the stories 
was romantic love. ‘Arafat Muhammad ‘Abdallah and Muhammad Ahmad Mah jūb called for 
an authentic and distinctively Sudaneseliterature.                   
In 1934 al-Fajr announced a short story competition, stipulating that the themes and the 
characters should be Sudanese. Writers started to write about family issues, travel and 
adventure. In the mid  forties the short story writing stopped as a result of the Second World 
War, the censorship and the general conditions in the country. After the end of the war, the 
African and Asian liberation movements called for socialism in the struggle for political and 
ideological freedom. The intellectuals believed in socialism as the solution to the problems in 
their society. Although the post-war period in the Sudan witnessed some movement toward 
democracy, Mahjūb Muhammad  Salih  maintains: 
 It was a period of tremendous upheaval. While literary censorship had been lifted some 
journalists faced trial for sedition. Others went to jail. Those who were not jailed faced fines. 
(Salih,1965:7)   
Between the years 1930-45 the Sudanese short story writers turned to Realism. They had 
access to the Russian fiction translated into Arabic or English. They also read books by 
Howard Fast and Richard Wright, and the Arabic translation of John Steinbeck’s The Grapes 
of Wrath  and Mice and Men. They also read the Arabic translation of Maxim Gorki’s novel 
The Mother, and his biography. Under the pressure of cultural, social and political attitudes, 
the story writers tend to depict social attitudes and describe Sudanese social reality the kind of 
relationships dominating it and the changes occurring within it. Mukktar ‘Ajuba (1972: 95) 
distinguishes between two kinds of realism. The social realist always preaches good while the 
realist presents the experience with complete impartiality. Mu‘awiya Muhammad Nur was a 
talented critic and fiction writer. He studied English at the American University in Beirut. His 
essays in literary criticism covered, Arabic, English, German and Russian literature. He went 
to Egypt and published his articles in its papers. His writing showed a deep vision and a wide 
knowledge of European thought and culture. He was very much concerned with the literature 
of his country, the Sudan. His story  نﺎﻜﻤﻟا(The Place) is an analytical story with an 
introduction to aid the reader in understanding it. In the introduction he notes that fiction 
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“should express the psychic and social crises and analyze the life of the individual and the 
society”. He adds, “that kind of story telling art is not concerned with society’s portrayal or 
social criticism; it tackles the most subtle and ambiguous scientific and psychological issues 
and mixes that with a kind of poetic talent and emotional obscurity” (Al-Makk, 1997: 189). 
This kind of art spread in Europe among English writers such as Virginia Wolf and Katherine 
Mansfield and the French writer Marcek Proust.  
During the fifties Sudanese writers became aware of socialist realism through translation. 
They followed the examples of the Egyptians writers Najib Mahfouz, Yousif Idris, ‘Abdal 
Rahman al-Sharqawi and others. Sudanese short story writers such as El Zubar Ali, Khujali 
Shukr Allah, and Muhammad Sa‘id M‘aruf focused on the poor oppressed individual and the 
deplorable conditions he lived in. They depicted the suffering and the exploitation the 
villagers faced in the city. The heroes of these stories are crushed by colonial power (‘Ajuba, 
1972: 100). The Case by Ali al-Mak and Walking Without Arriving by Ah mad  al-Fadul 
Ah mad  condemn bureaucracy and illustrate its evils, revealing how it reflects upon the 
individual. In his short story The Dome with the Crescent, Muhammad al-Mahdi Bushra 
depicts a form of Islam unique to Sudanese people, who believe in holy men and attribute 
miracles to them even after their death. It reveals the impact of this mystical belief on them. 
Yousif al-Atta, in his short story The Question, relates his childhood memories, depicting the 
customs and traditions of his village. The Night Visitor by Ibn Khaldoun portrays the theme of 
social change and its consequences. 
Eissa al-Hilu and Mus tafa Mubarak Mus tafa are prominent figures among Sudanese 
existentialists. Indeed, Mustafa M. Mus tafa is the major existentialist Sudanese writer. His 
collection Why Does the City Laugh (1967), describes the individual’s everyday interaction 
with his natural and social environments. He utilizes ﻲﺟﺎﺣأ (tales),  ﺮﻴﻃﺎﺳأ (myths or legends),  
ﺔﻓاﺮﺧ(fairy tales or fables) in addition to the proverbs and morals of village people.    Halim 
Barakat Eissa al-Hilo was a critic and existentialist short story writer. His short story The 
Dolls is translated into English by al-Sir Khider. His story  ﺮﻄﻤﻟا ﺮﻳﺬﻧ   (The Rain’s Harbinger) 
is translated into English by ‘Abdullahi Hashim.  
The South is a reservoir of folklore and diversity of cultures and religions (‘Ajuba, 1972: 
145-146). Unfortunately, this takes the form of an oral tradition which is passed from one 
generation to the other, with very little being published. The British educational policy and 
‘closed area system’ led to the uneven development of the country. With no education, no 
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papers or magazines and no exposure to the outside world, the South remained backward. By 
the signing of the Addis Abbaba Agreement in 1973 and government policy intended to create 
a sense of unified cultural identity, Southerners such as Lo Liyong Taban, Jacob Jel Akol, 
Francis Phillip, Agnes Poni-Lako, Estela Gaitano and Atem Yaak started to write..  They 
wrote in English and the establishment of Sudanow English magazine drew attention to their 
work. Their writing draws from their experience of long war, as well as from their cultural 
background. The Southerners depend on the myth and superstition which constitutes the 
backbone of Southern society. They deal with the universal phenomena in terms of myth. 
Their cultural, ethnic diversity and heritage have not yet been written of in a creative manner. 
The short stories The Return of the Storm by Jacob Jel, For the Love of Apai by Francis 
Philip, The Son-in-Law by Agnes Poni-Lako and  Two lives by Atem Yaak, all end in death as 
a punishment for the individual for not adhering to the rules and traditions of the community. 
This harsh but fair and logical punishment makes the stories realistic. The Price of Love by 
Jacob Jel Akol deals with the impact of modern values on the traditions of the Dinka tribe. 
The Great Fish Trial by Jonathan Mayen Nguen is a folktale which reflects a rich folklore and 
mythology. It is through the short story that Sudanese writers protest and express their 
political and social views. They also deal with values, traditions and customs brought by 
foreigners. 
II. B. 2. The Sudanese Novel: 
The novel is the most recent and least productive branch of Sudanese fiction writing. It is both 
unknown to the Arabic reader and remote from the Western reader, as Sudanese literature is 
still in isolation. Novel writing can be divided into two periods: the pre-Independence period 
and the post-Independence period: however, the actual beginning of this form dates back to 
the period which followed Sudanese Independence (‘Ajuba, 1972: 110). The pre-
Independence novel dealt with the search for identity, while the post-Independence novel 
granted a historical identity, with its negative and positive aspects.  
The date of the first Sudanese Arabic novel   is unknown, perhaps because the authors did not 
continue writing. Generally, the writer tends to produce only one or two novels and then 
disappear, perhaps for lack of a means of publication. There are however novels which are 
considered to be landmarks in the history of the development of   the Sudanese novel. 
Although there were several early works by Malkat al-Dar Muhammad and Khalil ‘Abdullah 
al-Haj, it was Abu Bakr Khalid who wrote the first Sudanese novel but it was published after 
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Independence. The story of جﻮﺟﺎﺗ  (Tajuj) by Osman Muhammad Hashim during the thirties 
was based on romance and heroism (‘Abdin, 1967:346). The story of  ﺎﻴﻧد تﻮﻣ(Death of a 
World), a personal biography by Muhammad Ahmad  Mahjūb and ‘Abd al-Halim Muhammad 
about their shared experience during their university study, is classified by some as a novel. 
Malkat al-Dar’s novel   ﺾﻳﺮﻌﻟا غاﺮﻔﻟا (Vast Emptiness) relates aspects of the psychology of a 
Sudanese working woman and her disappointment in love.  The novel has social and artistic 
merit. It is the first novel written by a woman and it is rated by critics as the first true novel  
from a technical point of view (175). Although published in 1970, it was written in the early 
fifties and it was discussed by  ﺔﻴﺑدﻷا ةوﺪﻨﻟا(The Literary Club) Her first creative work was  ﻢﻴﻜﺣ
 ﻪﻳﺮﻘﻟا(The Village Physician) , a short story which won the  Sudan Radio prize during the 
forties. That event encouraged others, who wrote under false names, to appear.  Abu Bakr 
Khalid is considered the first major Sudanese novelistt. He gained recognition for his 
commitment to the novel genre and for his success as a novelist. His stay in Cairo, where he 
studied, helped in developing his writing skills. He was very much influenced by Najib 
Mahfouz, He participated in the literary life of Cairo and worked in   نادﻮﺴﻟا ﻦآر  (Sudan 
Corner) on Radio Cairo. He was given the opportunity to publish his books and to write in the 
Cairo’s papers and magazines. His novels address political conflict and social issues such as 
youths’ problems and the role of women in society. He was criticized for his focus on his 
ideology (leftist) at the expense of his writing technique and characterization.  
The pre-Independence novel is represented by such works as ﺮﺸﺑ ﻢﻬﻧا (They Are Men) by 
Khalil ‘Abdullah al-Haj in 1961;   حوﺮﻟا ﺔﺑﺮﻏ (The Banishment of the Spirit) by Ibrahim al-
Hardallo in 1973 and  ﺮﻟا ﺔﻳاﺪﺑﻊﻴﺑ  (The Beginning of the Spring)  by Abu Bakr Khalid in 1958. 
The Beginning of the Spring deals with the history of the beginning of fiction writing in the 
Sudan, and it discusses the life and works of  Sudanese men of letters such as Muh ammad 
Ah mad  Mahjūb, Muhammad ‘Ashri al-Siddiq, Hamza al-Malik  Tamble, al-Tijani Yousif 
Bashir and Mu’awia Nur, who have influenced both the form and content of the Sudanese 
novel. It is a valuable novel, “written with a full and genuine awareness on the part of the 
author, of the dimensions of the political battle in which his society was engaged” (Shukry, 
1972: 49-52). He went on to say that it was the first Sudanese fictional narrative to capture the 
true nature of the Sudanese land and its people. However the novel deals in generalizations 
and lacks in-depth analysis of the human condition. Abu Bakr Khalid’s   ﺮﻤﻟا ﻊﺒﻨﻟا  (The Bitter 
Spring), also by Abu Bakr Khalid, focuses on the crisis of freedom during the military regime 
of General Aboud.  
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Al Nur Osman Abbakr believes that Ibrahim Ishaq’s novels  ﺔﻳﺮﻘﻟا ﻲﻓ ثﺪﺣ ( An Event in the 
Village), 1969 and  ﺔﻳﺮﻘﻟا و ﻞﻴﻠﻟا ﻞﻣأ (Chores of The Night and The Town), 1969, together with 
Tayyib  Salih  ’s novels  ﻦﻳﺰﻟا سﺮﻋ ﻩﺎﺷرﺪﻨﺑو (The Wedding of Zein and Bandar Shah), attempt to 
project both the negative and positive aspects of the Sudanese historical identity. He also 
believes that Tayyib  Salih ’s  لﺎﻤﺸﻟا ﻰﻟا ﻩﺮﺠﻬﻟا ﻢﺳﻮﻣ (Season of Migration to the North) is the 
only Sudanese novel which is concerned with all of humankind. The last two decades have 
seen the creative experience of a huge number of writers and poets. Some of the short story 
collection are   ﻢﻟﺎﻋ ﻲﻓ تﻻﻮﺤﺗ  مﻼﺣﻻا(Transformations in the World of Dreams), by Yahia 
Fadlallah (in Canada),  ﺔﻠﺑاذ رﻮهز (Withered  Flowers)  by Estella Qaitano and ,   مأ ناﺰﺣأ
سﺎﻨﻟا(Sorrows of the People’s Mother) by Mubarak al Sadiq. Yhia Fadlallah depicts a pure 
Kordofanian reality. He has the ability to move the reader from one scene to another. 
Southern creative writing makes a significant contribution to Sudanese literature, as it is 
different form literature in the North. Southerners tend to be more Western oriented as they 
are brought up as Christians. Their writing reflects their roots and their rich cultural 
background, which is different from the Arab Muslim one.  They tend to identify more with 
African than Arab culture and are influenced by African writers. Francis Deng for example is 
a highly intellectual writer. Lo liyong Taban left the Sudan as an infant. He studied and 
worked in African and American universities, returned to Sudan after the peace agreement of 
2005.  He wrote   Franz Fanon’s Uneven Ribs (1971), Another Nigger Dead (1972), and 
Ballads of Underdevelopment (1976). He was influenced by Chenua Asbe, James Njuji and 
Frantz Fanon. In collaboration with Henry Owuor-Anyumba and renowned Kenyan academic 
and writer Ngugi Wa Thiang’o, he wrote On the Abolition of the English Department. Despite 
his various contributions to poetry and fiction, Liyong considers his essays of most 
significance, calling them “essays with a practical nature”. His eclectic and unconventional 
approaches to literature and literary theory criticized neocolonialism, the new method by 
which former colonial nations maintained their dominance over the newly-independent states. 
Acknowledging the formidable influence of  European literature over African writing, Liyong 
and his colleagues called for the educational system to emphasize oral tradition (as a key 
traditional African form of learning), Swahili literature, as well as prose and poetry from 
African-American and Caribbean writers.  He is currently the Acting Vice Chancellor of Juba 
University in South Sudan. 
There is positive development in the narrative in the Sudan. The generation of the eighties 
and nineties in particular have tackled many issues such as issues related to myth and religion, 
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Islam and Christianity. However the question of identity, though central in Sudanese literature 
in general, is the basic element for Southerners, who have been most affected as a result of the 
long conflicts and wars. Francis Deng’s novels, are considered a model for addressing 
identity, and The Seed of Redemption is his most important novel. Almost all the Southern 
writers produce their work in English, with the exception of Estella Qaitano who writes in 
Arabic. Her wonderful contemporary and most recent collection can be taken as a genuine 
model of social realism. From the realities of oppression, poverty and marginalisation, she has 
chosen the stage for her short story collection, ﺔﻠﺑاذ رﻮهز Withered Flowers  to be from the 
environment of the deprived and the marginalised people of the Sudan, the dwellers of the 
slums, the remote borders, the refugee camps and the tin or cardboard houses. She has 
plunged inside that world and painted a portrait of the human misery those people live in their 
dreary life and bitter struggle for survival. The reader can smell the rottenness of the 
characters and the places. She draws in the colour of dejection, homelessness, degradation, 
hunger and deprivation. Under titles such as ﺔﻠﺑاذ رﻮهز ) Withered Flower) ,  نﻮﺠﺴﻟا و تﻮﻤﻟا ﻮﺤﻧ 
(Towards Death and Prisons), ﺔﻟﻮﻬﺠﻣ ﻢﻟاﻮﻋ و تﻮﻤﻟا ﻮﺤﻧ   ) Toward Madness and Maps of 
Unknown Worlds) she depicts human misery. The collection combines two parallel lines, or 
an exchange of roles between the tragic death or the tragic life of the characters. Her short 
story    ﺮﻄﻤﻟا ﺪﻌﺑ ﺎﻣ ﺔﻤﻴﻟو ) The After-rain Banquet)    is about the rain ritual and the method of 
handling it through myth. It is about the naïve belief that the rain comes from an unknown, 
obscure  place  as a result of the Kujur’s  effort.  In Towards Madness the mother is 
imprisoned by the authorities after being accused of possessing and selling home-made wine 
which is the family’s only source of income. She spends this money on sustaining the children 
and for the treatment of the ill father. She is released after serving her sentence to find no 
husband, no children and no house. The husband has died of tuberculosis, the house has been 
demolished by the government under the excuse of planning and the children have become 
homeless. As a result she goes mad. The way she draws her characters: the narrator in     ةﺮﻴﺤﺑ
يﺎﺑﺎﺒﻟا ةﺮﻤﺛ ﻢﺠﺤﺑ (A Lake of the Size of the Babaya Fruit) describes her grandma as very ugly 
like a gorilla: her lips are thick, her head is big good for sitting on without any difficulties, her 
lower lip is decorated with a hole which she closes with a piece of timber she had specially 
carved for that purpose. When she takes off this piece of timber her saliva comes through the 
hole. There is another hole in her snub nose. Her eyes are red with blown up eyelids. Her 
breast is as big as a babaya fruit which has become flabby with the action of age and extended 
to the navel. Despite her ugliness and smelly body the narrator still loves her. She brought her 
up after her mother died while giving birth to her. She breast fed her till she was ten. She 
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never felt disgusted by her salty sweat while she was being fed from her breast. Her mother 
dies as she is giving birth to her, her father is killed by an ox on a hunting journey and her 
grandpa is sentenced to death by the British after killing a British man. The story is related to 
the Totem and the myth.  The narrator says she can see the horizon through the hole of her 
grandmother’s ear papilla while she follows her to get water. They are on their way when she 
sees a crocodile: she tells her that it is her grandfather. In her story ﻲﻠﻐﻳ ﺎﻨه ءﻲﺷ ﻞآ    
(Everything Here Boils), Estella depicts the inhuman situation in a refugee camp, in direct 
language. The story is about illness, poverty and ignorance. Every word contributes to 
portraying the tragic condition of human degradation. The chaos and confusion transcends the 
characters’ surroundings to their minds. They are so confused that they applaud raids the way 
they do aid although the aid is no less devastating than the raids. The juxtaposition between 
“aid… aid… aid” and “raid.. raid… raid”, is telling. Here are some extracts: 
 
ﺔﻣﺪﻘﻣ 
ءﻲﺷ ﻞآ ﻲﻠﻐﻳ ﺎﻨه  
 نﺎـﻜﻤﻟا   :ﻲﺋاﻮﺸﻋ قدﻻﺎﺑ وا ﻲﺒﻌﺷ  ﻲﺣ                     
ﻊﻗﻮـﻤﻟا  :ﻢﻴﺤﺠﻟا ﻦﻋ ﻦﻴﺤﻟﺎﺼﻟا ﺪﻌﺑ ﺔﻤﺻﺎﻌﻟا ﻦﻋ ﺪﻴﻌﺑ 
ﻦـﻣﺰﻟا   :حوﺰﻨﻟا ﻦﻣز..بﺮﺤﻟا ﻦﻣز..كﺪﺿ وأ كﺪﺿ ىﺬﻟا بﺮﺤﻟا 
 نﺎﻜﺴﻟا :ﺶﺒﻏ 
ﺢﺋاﺮﻟا   ة :  ﺮﻤﺨﻟاو زاﺮﺒﻟا ﺔﺤﺋار 
Qaitano, 2000: 1).(  
 
Translation 
 Everything here boils: 
The Place: A public (folk) quarter or precisely a random accommodation 
The location: As removed from the capital as the good people from Hell 
The time: the time of displacement… the time of war…. The war against you or against you 
The inhabitants: downtrodden. 
The smell: the smell of excrement and wine.  
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. ﻦﺋﺎﺑﺰﻟا ﺲﻠﺠﻣ ﺔﻓﺎﻈﻧو ةﺪﻴﺠﻟا ﺔﻣﺎﺨﻟا ﻰﻠﻋ تﺎﺴﻓﺎﻨﺘﻣ ﺮﺧﻵ نﺎﻜﻣ ﻦﻣ رﻮﻤﺨﻟا ﻦﻠﻘﻨﻳ ﻰﻣﻮﻴﻟا ﻦﻬﻃﺎﺸﻧ ﻰﻓ ةﻮﺴﻨﻟا ىﺮﺗ. ﺎﻨه عﻮﻓﺮﻤﻟا رﺎﻌﺸﻟﺎﻓ" ﻞﻜﻠﻟ ﻚﺘﻴﺑ
 ﻦﻣ عرﺎﺸﻟاو عرﺎﺸﻟا ﻰﻓ ﻚﺘﻴﺑ نﻷ، ﻚﺘﻴﺑ ﻰﻓ ﻞﻜﻟا نﻻ،باﺮﺗ. 
), 200:3Qaitan( 
Women are seen performing their daily activities, moving wines from one place to another; 
they are competing on good quality and the cleanliness of the place to please the customers. 
The motto raised here is “home to all, because everyone is in your house, because your house 
is on the street and the street is from the dust" 
Before ending this part abrief account of Sudanese drama should be given. Although I have 
not allocated a section for drama in this thesis, I have looked at the dramatic elements in 
poetry and  fiction.  Sudanese society is full of drama. Different kinds of ritual dance are 
performed in the Zar ceremony, at bereavements where women dance in the nuggara holding 
swords, the Kampala harvest dance, the fire spitting tradition and the dhikr and tar groups at 
the Maulid celebration. The inauguration of the Reth of the Shuluk tribe is a big drama which 
involves the whole ethnic group. Till 1902 the drama was only amateur activities and personal 
attempts. After the establishment of Gordon Memorial College in 1902 Shakespeare was 
taught and his plays were presented. Drama written by Egyptian and Lebenese writers was 
Sudanized and acted. The first Sudanese play was Tajuj  by Khalid Aburrous in 1930. The 
famous play, Al Mak Nimir, 1937, by Ibrahim al Abbadi was a kind of public mobilisation, a 
call for national identity and shunning tribal prejudices. The year 1959 witnessed the 
establishment of the Sudanese National Theatre. 
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PART THREE 
Sudanese Literature in English Translation: A Semantic and Syntactic Analysis: 
This chapter approaches the question of the translation of Sudanese literary works through a 
close analysis of examples with a view to illustrating and addressing specific problems that 
can emerge from translation. The samples are drawn from various literary genres.  Translation 
theory is used to demonstrate the role of translation in introducing Sudanese literature, as well 
as its shortcomings in conveying some crucial Sudanese idioms and cultural references. 
Theories of meaning, equivalence and limits of translatability are applied to discuss both 
linguistic and cultural untranslatability in this context. 
 Many studies have been made of the nature and meaning of meaning, with considerable 
debate, linguistic, social and philosophical, generated about the three theories. This work does 
not aim to discuss these theories or evaluate the literary samples. What is relevant and more 
germane here is the application of the three theories of translation rather than their abstract 
notions. The analysis will benefit from the contributions of ten native speaker informants who 
read the translations of the Sudanese literary works selected for analysis. The feedback from 
them constitutes a very important part of the analysis.  
Five of the informants were of Sudanese nationality. All were born and received primary, 
secondary and university education in Sudan but are presently residents in or citizens of the 
United Kingdom. Three informants were female and two were male. Three studied Arabic 
language and literature at Sudanese universities, two were graduates of Khartoum University, 
and the remaining one did not go to university but was highly literate. The other five 
informants were all English-speaking citizens with no knowledge of Arabic. Three were male 
and two female. All were university graduates of Social Sciences and Arts departments. The 
age of the ten informants ranged between thirty and sixty five years. 
All the informants appreciated the excerpts as pieces of literature. Almost all of them found 
the themes and the style relevant and attractive.  Informants with the Arabic background were 
naturally more useful in answering the questions about poetic features unique to Arabic 
prosody, such as rhythm, rhyme and metre, as those with no Arabic background had no 
knowledge of the original. Regarding difficulties encountered, both groups found various 
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cases of ambiguity. Most difficulties were in the field of the cultural references and lexical 
items. 
English and Arabic are remote linguistically and culturally. However, both cultures are 
influenced by Greek thought, and furthermore, being based on the somewhat related religions 
of Islam and Christianity, they have many points in common. Islam has always considered 
itself as a continuation of the same message delivered by Judaism and Christianity. 
Nevertheless, differences in the two cultures pose a challenge for the translators of both 
languages.  
111.1. Theory of Meaning: 
Studies in meaning and translation were carried out by Classical Arabic linguists like ‘Amr 
ibn Bahr Al-Jahiz and his successors from the 9th century onwards. More recent contributions 
were made by European linguists like J. R. Firth, E. A. Nida and his successors, and 
contemporary linguists like Susan Bassnett, Basil Hatim and Mona Baker. British linguists 
like Firth have conducted extensive research on various aspects of meaning. This work avoids 
complex discussion of these aspects, however as noted above, it applies the theory to discuss 
some problems of translation from Arabic to English. Firth argues that the study of language 
is the study of meaning and that meaning is the property of language. In other words, 
translation is mainly a process of testing the potentialities of meaning in both the source 
language and the target language, i.e. the role of language in social life. The basic proof of the 
meaning of a sentence is its understanding by its speaker. Seuren notes, "The safest method 
for a descriptive linguist is to ask a language-user whether he understands two given 
sentences as the same or not, not what a given sentence means" (Seuren, 1985:51).                                      
Firth proposed the splitting of meaning or function into a series of component functions. He 
states: 
Each function will be defined as the use of some language form or element in 
relation to some context. Meaning, that is to say, is to be regarded as a complex 
of contextual relations, and phonetics, grammar, lexicography, and semantics 
each handles its own components of the complex in its appropriate context 
(Firth, 1951:19). 
 
Firth views had great influence on other linguists like G. Leech, B. Malinowski and J. Lyons.  
Leech assumes that the study of meaning-in-context is logically subsequent to the study of 
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semantic competence but it is difficult to study meaning outside context. Like Firth he divides 
meaning into a series of component functions. He divides meaning into seven ingredients: 
"Conceptual, connotative, stylistic, affective, reflected, collocative and thematic." (Leech, 
1974:11) 
He emphasises that meaning can best be studied as a linguistic phenomenon in its own right, 
not as something outside language. In other words to know a language on the semantic level is 
to know what is involved in recognising relation of meaning between sentences and in 
recognising which sentences are meaningful and which are not. Peter Newmark who was 
concerned with the problems of translation criticised dictionaries for not accounting for 
associative meaning. Like Firth he stresses the collocation aspect. He states: 
Some critics believe that the cognitive function of the text is more 
important than its persuasive function or (expressive) function; that 
whilst in translation the cognitive (i.e. extra-linguistic) can and must 
always be achieved, the other factor, the connotative, stylistic or 
‘pragmatic’ defies accuracy, and is therefore secondary. (Newmark, 
1973:13). 
The same idea of meaning promoted by Firth and his successors was advocated by al Jahiz 
(775-868). He had great interest in and wrote about the communication processes, 
communication gaps and communication media, including non-linguistic signs. The dualism 
of form and content was a major topic of early Arabic literary theory. An extensive discussion 
regarding the function of language in this period distinguished between Ma‘na, connoting 
meaning or idea, on one hand, and lafz connoting speech and wording on the other, seen as 
poles which split meaning or function into a series of component functions. Al- Jahiz held that 
the acts of fahm (understanding) and ifham (making understood) cannot be conceived 
independently from each other. He always took alsami’ (the recipient) into consideration. (Al-
Jahiz I, 2002:43).   
According to Jahiz for the best communication the speaker needs to know both the value of 
meaning and that of the audience and should strike a balance between them. The utterance 
should not be colloquial or vulgar; neither should it be strange or wild unless the speaker is an 
Arab Bedouin. The speaker should not try to correct utterances. Wild utterance suits wild or 
rough speakers and audiences; this realisation is to be the basis on which the writer builds his 
characters and dialogues: 
                    ﺎﺤﻟا راﺪﻗا ﻦﻴﺑ ﻦﻴﻌﻤﺘﺴﻤﻟا راﺪﻗا ﻦﻴﺑ و ﺎﻬﻨﻴﺑ نزاﻮﻳ و ﻲﻧﺎﻌﻤﻟا راﺪﻗا فﺮﻌﻳ نا ﻢﻠﻜﺘﻤﻠﻟ ﻲﻐﺒﻨﻳ ﺔﻘﺒﻃ ﻞﻜﻟ ﻞﻌﺠﻴﻓ تﻻ
ﻦﻣ         ﻰﻠﻋ ﻲﻧﺎﻌﻤﻟا راﺪﻗا ﻢﺴﻘﻳ و ﻲﻧﺎﻌﻤﻟا راﺪﻗا ﻰﻠﻋ مﻼﻜﻟا راﺪﻗا ﻢﺴﻘﻳ ﻰﺘﺣ ﺎﻣﺎﻘﻣ ﺔﻟﺎﺣ ﻞﻜﻟ و ﺎﻣﻼآ ﻚﻟذ
 ﺎﻴﻗﻮﺳ ﺎﻄﻗﺎﺳ ﺎﻴﻣﺎﻋ ﻆﻔﻠﻟا نﻮﻜﻳ نا ﻲﻌﺒﻨﻳ ﻻ ﺎﻤآو تﻻﺎﺤﻟا ﻚﻠﺗ راﺪﻗا ﻰﻠﻏ ﻦﻴﻌﻤﺘﺴﻤﻟا راﺪﻗا و تﺎﻣﺎﻘﻤﻟاراﺪﻗا
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ﻚﻟﺬﻜﻓ309ﺒﺸﺣو ﺎﺒﻳﺮﻏ نﻮﻜﻳ نا ﻲﻌﺒﻨﻳ ﻻﺎﻳوﺪﺑ ﻢﻠﻜﺘﻤﻟا نﻮﻜﻳ نا ﻻا ﺎﻴﺑاﺮﻋا ﺎﻳوﺪﺑ ﻢﻠﻜﺘﻤﻟا نﻮﻜﻳ نا ﻻا ﺎ . نا ﺖﺴﻴﻟا
 ﻩراﻮﺣ ﻲﺋاوﺮﻟا ﺐﺗﺎﻜﻟا ﻪﻴﻠﻋ ﻲﻨﺒﻳ يﺬﻟا سﺎﺳﻻا ﻲه ﻲﺸﺣﻮﻟا ﻢﻠﻜﺘﻤﻟا و ﻲﺸﺣﻮﻟا ﻊﻣﺎﺴﻟا ﻲﺳﺎﻨﺑ ﻲﺸﺣﻮﻟا مﻼﻜﻟا
 ﻩءادا ﻞﺜﻤﻤﻟا ﺐﺗﺎﻜﻟا ﻪﻴﻠﻋ ﻲﻨﺒﻳو  (Al- Jahiz I, 2002:70) 
There is a very close link between meaning and translation. Translation, basically, examines 
the potentialities of meaning in both the SL and the TL.  
Meaning will be discussed under three main headings: (a) Collocation; (b) Context of 
situation; and (c) Grammar and Meaning. 
III.1.A. Collocation: 
The idea of ‘meaning by collocation’ was suggested by Firth and other scholars at London 
University. He notes: 
                    Meaning by collocation is an abstraction on the syntagmatic level and is not 
directly concerned with the conceptual idea approach to the meaning of words. 
One of the meanings of the night is its collocability with the dark and of dark, of 
course, collocation with night. This kind of mutuality may be paralleled in most 
languages and has resulted in similarities of poetic diction in literatures sharing 
common classical sources (Firth, 1943-51:196). 
Thus, collocation is a formal relation which explains how languages vary in the way lexical 
items collocate or co-occur with other items in the text. The idea of ‘mutuality’ echoes Jahiz’s 
idea of form and content. The more distant the relation, the more different is the lexical stock. 
This is very important in translation, both theoretically and practically. Translation of texts 
from unrelated cultures is bound to bring about unusual collocations of words and phrases in 
the target text. By collocation the habitual association of a word in a language with other 
particular words in sentences is meant, as “speakers become accustomed to the collocation of 
words and the mutual expectancies that hold between them in utterances irrespective of their 
grammatical relations” (Robins, 1980: 67-78). The lexicon of people does reflect their focal 
interests and mentality, but the collocation of words can reveal a deeper level of perceptual 
and conceptual complexities. 
According to Mona Baker, every word in a language can be said to have a range of items or a 
set of collocates with which it is compatible to a greater or a lesser degree. However, meaning 
cannot always account for collocational patterning. Words which are considered to be 
synonyms or near-synonyms will often have quite different sets of collocates. The verb ‘pay’ 
typically collocates with visit; it is less likely to collocate with ‘make’ and unlikely to 
collocate with ‘perform’. English speakers typically ‘break rules’, but they do not ‘break 
regulations’. Thus, patterns of collocation are independent of meaning both within and across 
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languages. For this reason, words like ‘watch’ and ‘lamp’ may be considered by the non-
native speaker as equivalent to ‘clock’, ‘bulb’ and therefore as interchangeable (Baker, 
1992:47). 
Arabic formulae (Piamenta, 1979:1) are also vehicles of effective communication of feeling 
and emotion. They enhance contemporary Arabic writing in socio-cultural and socio-
emotional context stimulated by situation, attitudes and emotions in response. The invocations 
formulae, such as congratulations, condolences, greetings and wishes are inspired by religion 
and in most instances include the name of Allah. Though common in Arabic, spoken by all 
creeds, they have not lost their Islamic essence. Some religious expressions have their words 
collocate with each other. Their parts are united into one concept because of continuous 
recurrence in the Qur’an. According to Piamenta whenever you hear the first word you expect 
the second to follow. The word ﷲا ‘ Allah’ will follow on hearing or reading the words نﺎﺤﺒﺳ , 
ﺪﻤﺤﻟا or ﻪﻟا ﻻ: 
  Glory be to Allah            ﷲا نﺎﺤﺒﺳ 
  Praise be to Allah  ﷲ ﺪﻤﺤﻟا              
  No God but Allah ﷲا ﻻا ﻪﻟا ﻻ            
 
In the following expressions, whenever the first word is uttered, there is high probability that 
the second will follow: 
The First and the Last                                         و لوﻷاﺮﺧﻵا  
Mankind and jinn                                               ﻦﺠﻟا و ﺲﻧﻷا                    
World and religion                                             ﻦﻳﺪﻟا ﺎﻴﻧﺪﻟاو    
Life of the world and hereafter      ﺎﻴﻧﺪﻟا ةﺎﻴﺤﻟا ةﺮﺧﻵاو      
Wealth and children      ﻨﺒﻟاو لﺎﻤﻟانﻮ  
The third one is mentioned in Chapter 87 of the Qur’an:                                                                                
ﻞﺑ ﻰﻘﺑأو ﺮﻴﺧ ةﺮﺧﻵا و ﺎﻴﻧﺪﻟا ةﺎﻴﺤﻟا نوﺮﺛﺆﺗ  
The Qur’anic verse stresses the contrast between the spiritual life in Heaven and the material 
life of the world. It is rendered by A. Y. Ali (The Meaning of The Holy Qur'an, 87: 16) as, 
Nay (behold), ye prefer the life of this world; but the Hereafter is better and more enduring. 
and by M. Pickthall (The Meaning of The Glorious Koran, 87 :16) as, 
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But ye prefer ‘the life of the world’ although the Hereafter is better and more lasting. 
Both translations literally rendered the second part of the verse as 'Hereafter' but paraphrased 
the first part as 'the life of the world'. Although the translation is not as precise as the original, 
it nevertheless, successfully conveyed the two opposing concepts, avoiding the English 
association. 
The same applies to the Arabic idiom ﺎﻴﻧﺪﻟا و ﻦﻳﺪﻟا . Rendering it as 'the religion and the world' 
would be as unfamiliar collocation in English. The phrase نﻮﻨﺒﻟا و لﺎﻤﻟا is also a familiar Arabic 
collocation, while its English counterpart 'wealth and children' is an odd collocation. 
The translators, furthermore, may, under the influence of the collocations of the items in the 
SL, disregard the normal usage of the receptor language and resort to word-for-word 
translation of the English item. Consider the following colloquial Sudanese idiom,  ﻪﻠﻌﺠﻳ ﺎﻨﺑر
لﺎﻴﻋ و لﺎﻣ ﺖﻴﺑ ‘  May the Lord make it a home of good fortune and many children’ (Salih, Zein, 
2004:271). 
 Thus, lexical items in the source language and TL have different collocation ranges. In 
Arabic there are such lexical combinations as ’A house of wealth and children’, which should 
be considered as a unit. They are examples of how the vocabulary of a language falls into 
patterns that are different from grammatical patterns. More often a translator produces 
sentences which conform to the grammatical patterns of the language, but are unacceptable. 
The word ’home’ in the above quotation is used figuratively, and the reference is to marriage. 
Collocates of ’house’ or ’home’ in Arabic includes references to poetry, hirsute, knowledge, 
God, etc. 
ﺑﺮﻌﺷ ﺖﻴ            A hirsute home                 Tent made of camel/goat hair 
ﺮﻌِﺷ ﺖﻴﺑ         Verse                                A line in a traditional poem 
ﻢﻠﻌﻟا ﺖﻴﺑ            Knowledge home             Centre or cradle of knowledge 
ﷲا ﺖﻴﺑ                              Allah's  House                  The Ka‘ ba,  The Holy Mosque in Mecca 
With the exception of number two, all the items above refer to locations.  A                 possible 
  TL equivalent will be '’may God bless this union!’'  
 It is obvious that the great impact created by a familiar collocation in a very short Arabic 
expression of four words is lost in a long paraphrase of eight words and an odd collocation in 
the English. Moreover, the word home is a literal translation of ﺖﻴﺑ although the reference 
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here is to marriage. So ‘happy marriage, ‘blessed marriage’ or blessed union would be more 
suitable. 
Consider the following English fixed expressions and their literal translation:- 
       Bread and butter                 ﺪﺑزوﺰﺒﺧ 
       Mix and mach                   ﻢﺋاو  و ﻂﻠﺧأ       
       Cash and carry                  ﻞﻤﺣأو ﻊﻓدا  
       Pay as you talk                     ﻢﻠﻜﺘﺗ ﺎﻤﻠآ ﻊﻓدا     
       Watch Dogs                       ﻪﺑﺎﻗﺮﻟا بﻼآ 
These are simple collocations, however they reflect a lot about the English way of life. 
Literally translated into Arabic, they sound unnatural and produce a strange or even humorous 
effect. Hence Baker notes, “Some collocations are in fact a direct reflection of the material, 
social or moral reflection of the environment in which they occur” (Baker, 1994:49). The 
literal translation of the English expression “Watch Dogs” as   ﻼآﺔﺳاﺮﺤﻟا ب  is funny. It can be 
rendered as ﺔﺑﺎﻗﺮﻟا or ﺔﺒﻗاﺮﻤﻟا.  The English expression ‘bread and butter’ means the same in 
Arabic yet within their separate cultural contexts they do not signifies the same object. In 
Arabic the word bread does not collocate with butter. It naturally collocates with ﻦﺒﺟ  i.e.  ﺰﺒﺧ
ﻦﺒﺟو . The possible Arabic equivalent in colloquial Sudanese is ﺢﻠﻣو ﺶﻴﻋ   Both the 
expressions ‘bread and butter’ and  ﺢﻠﻣ و ﺶﻴﻋ convey the same social and cultural overtones. 
The idiomatic use signifies the basic essentials and means of livelihood. The word bread 
refers to the staple food i.e. the cheap popular meal in general, or to one’s livelihood. So the 
English expression can be functionally equivalent to both the Arabic expression ﻦﺒﺟ و ﺰﺒﺧ  and 
the colloquial Sudanese expression   ﺢﻠﻤﻟاو ﺶﻴﻌﻟا  although the word  ﺶﻴﻋ in Sudanese 
colloquial Arabic refers to the sorghum rather than a loaf of bread made of wheat flour, and 
furthermore in some Gulf states e.g. Oman, it refers to rice. Depending on the context, the 
expression in the Sudan refers to the strong bond which unites people   and it is sometimes 
expressed as  حﻼﻤﻟا و ﺢﻠﻤﻟا.  In Egypt when it collocates with tahiniyya ﺔﻴﻨﻴﺤﻃ   it refers to the 
meal offered to prisoners, i.e. ةوﻼﺣ و ﺶﻴﻋ .  So the problem of equivalence here invoves the 
utilization and the perception of the object in a given contxt. To avoid awkward expressions 
the translator should resort to paraphrasing or providing a local equivalent. 
Collocation also includes idiomatic usage. Fixed expressions and idioms are made up of 
words which collocate with each other. In some idioms and fixed expressions, when one hears 
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the first word, the second will certainly follow: in others there is a high probability that the 
second word will follow. Some Arabic idioms have English counterparts which are 
functionally and lexically equivalent to them, e.g.  
      ﺎﺼﻧو ﺎﺣور   :                   spirit and text or spirit and letter 
   ﺎﺒﻟﺎﻗ و ﺎﺒﻠﻗ وا ﺎﻧﻮﻤﻀﻣو ﻼﻜﺷ    :  form and content  
    أﺰﺠﺘﻳ ﻻ ءﺰﺟ     :   Part and Parcel 
111. 1.B.  Context of Situation:  
According to Robins, when the native speaker uses his/her language he/she relies not on what 
is said or written at a specific time but also on the previous knowledge acquired from similar 
and varied situations. Robins argues that meaning should be studied in context: “study of 
meaning-in-context is logically subsequent to the study of semantic competence” (Robins, 
1984: 35). In the same vein, Beaugrande and Dressler write that “A text does not make sense 
by itself, but by interaction of text presented knowledge with the people’s stored knowledge 
of the world” (Beaugrande and Dressler, 1981: 66). 
The greatest problem when translating a text from a period remote in time is not only that the 
writer and his/her contemporaries are dead, but that the relevance of the text in its context is 
dead too. Maria Corti writes: 
Every era produces its own type of signed-ness, which is made to manifest in social and literary models. As soon 
as these models are consumed and reality seems to vanish, new signs become needed to recapture reality and this 
allows us to recapture (Corti, 1978:145). 
Translators of texts from remote times encounter problems relating to the choice of either 
archaic or modern language in the target text. In literary translation there is added the problem 
of the aesthetic effect. The word petty in a text taken from Macbeth Act V Scene V quoted by 
Hatim (Hatim, 1990:42) poses a problem: 
                                              Tomorrow and Tomorrow and tomorrow, 
                                              Creeps in this petty pace from day to day, 
                                              To the last syllable of recorded time. 
Petty is intended in the sense of ‘slow’ and not ‘trivial’ as in current temporal dialect. Arab 
translator selected ءﻲﻄﺑ   which is restricted to Modern Standard and therefore sacrifices the 
aesthetic effect achieved by the rest of text. Hatim suggests that ﺪﻴﺋو (unhurried, slow) would 
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successfully preserve both the referential and aesthetic values of Classical Arabic. In the 
above example, the translator focuses on the impact of translation and its effective 
communication with the target readership rather than concentrating on form and semantic 
equivalent.  
Through careful planning and preparation, the translator makes guesses as to the degree of 
formality, generality or specificity and emotional appeal to apply in producing the target text. 
In assessing the text to be translated, the translator may be guided by the tenor of the ST to 
identify the tone of address and the level of formality and informality seen, as required and 
utilised by the originator. The translator’s emphasis will depend on a number of assumed 
factors concerning the target readership, including composition, cognitive capability and 
knowledge of the world. Gutt stresses the potential impact of the target readership dimension 
on the framing of transition strategy and choice: 
Whatever decision the translator reaches is based on his intuitions or beliefs 
about what is relevant to his audience. The translator does not have direct 
access to the cognitive environment of his audiences; he does not actually 
know what it is like - all he can have is some assumptions or beliefs about it 
(Gutt, 1991:112). 
Interestingly, Al-Jahiz has long noted that every notion has its tongue which expresses it: the 
mad speaks with the tongue of the mad, and so on. 
Pioneer Sudanese dramatist Ahmed al Tayyib translated and staged William Shakespeare’s 
Hamlet and The Tempest. He was able to produce them for certain actors, to a certain 
audience and in a certain time and place. The actors were his students, and the audience, 
besides the teaching staff and students, were the villagers of a small village called Bakhat al 
Ridha on the White Nile. Schools at that time were a focal cultural and social point for 
entertainment for the both the Institute and the villagers as there was no cinema in the village 
that time. Discussion of extracts of his translations may illustrate some relevant points. 
Extracts from his translation of various plays by William Shakespeare will be discussed. 
The following is a dialogue between Hamlet and the Gravedigger:  
Hamlet: 
Hamlet: How long will a man lie i’th earth ere he rot? 
Gravedigger:  Faith, if he be not rotten before he die- as we have many pocky corses nowadays that will scarce 
hold the laying in- he will last you some eight year or nine year. A tanner will last you nine year. 
Hamlet: Why he more than another? 
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Gravedigger:  Why, sir, his hide is tanned with his trade that a will keep out water a great while, and your water 
is a sore decayer of your whoreson dead body. (Shakespeare, 2005:  2.2, 711) 
 
 ﺖﻠﻣﺎه  :؟ﻦﻔﻌﺘﻳ نأ ﻞﺒﻗ ضرﻷا ﻦﻃﺎﺑ ﻲﻓ ﺺﺨﺸﻟا ﻞﻈﻳ ﻦﻣﺰﻟا ﻦﻣ ﻢآ 
رﺎﻔﺣ ا رﻮﺒﻘﻟ :ﻮﺒﺳاﻋﻦﻴﻏﺎﺑﺪﻟا ﻻا ﻪﺘﻴﺑ ﻦﻣ ﻦﻔﻌﻣ ﺎﺟ ﺎﻣ ﻮﻟ اد ﻦﻴ 
 ﺖﻠﻣﺎه :؟ﻢهﺮﻴﻏ ﻦﻣ ﺮﺜآأ نﻮﻘﺒﻳ اذﺎﻤﻟ و 
رﻮﺒﻘﻟا رﺎﻔﺣ: ﺔﻀﻳﺮﻗ ﻦﺿﺮﻘﻳ ضﺮﻘﻟا  
 (  ‘Abd al Rahman, F. 2002:43)  
In this way Zein al-‘Abdin gives each of the social classes represented by the prince and the 
gravedigger the appropriate language, and each profession its own vocabulary. He also 
considers the geographical environment. The text is Sudanised in such a manner that it 
entertains and appeals to the Sudanese audience. The word ضﺮﻗ is savannah vegetation which 
grows in equatorial climates. Al-Tayyib plays on the double meaning of the word ضﺮﻗ as the 
local substance used in tanning hides and its other meaning, which is to cause to perish.  
Elsewhere, inAl-Tayyib’s translation of the Shakespeare’s Merry Wives of Windsor, 
(Shakespeare, 2.2 :520) the chorus realizes that an era has gone and a new era started, so they 
cry. Falstaff asks the chorus to sing. The songs selected draw on contemporary Sudanese 
songs and the chorus are directed to imitate Ethiopian singers chanting with a defective 
Sudanese pronunciation as highlighted in the text. The alphabet letters are produced as 
follows:  
ح  as  ﻩ  in ﺐﻳﺎﺒﺤﻟا 
ط  as   ت  in ﺮﻄﻤﻟا 
صas    س  in ﺐﺼﺗ 
                                                                  ﺎﻨﻴﻠﻋ     inأ   as    ع 
ﺔﻗﻮﺠﻠﻟ فﺎﻄﺴﻠﻓ :ﻲﻌﻣ اﻮﻨﻏ  ةﺎﺳﺎﻣ ﺎﻨﺗﺎﻬﻠﻣ اﻮﺒﻠﻘﺗ ﻻ ءﺎﻜﺒﻟا ﻦﻋ اﻮﻔآ. 
 نﺎﺸﺒﺤﻟا تاوﺎﻨﺴﺣ ﻲﻨﻐﺗ ﺎﻤآ اﻮﻨﻐﻳ: 
 ﺎﻳﺐﻳﺎﺒﻬﻟا ﺎﻧﻮﺒﻴﺴﺗ اوﺮﻓﺎﺴﺛ ﻒﻴآ 
ﺎآﺎﻧوﺮآذا ﻢآرﺎﻳد ﻲﻟ اﻮﺘﻴﺸﻣ ن  
ﺎﻧﻮﺒﺗﺎآ عﻮﺼﻣ ﻲﻓ رأ رأ ﺎﻨﻴﻣ 
                                                              ا و ﺎﻨآ ﺎﻤآ ﺎﻧوﺪﺠﺗﺮﺘﻤﻟ ﺐﺴﺗ أﺎﻨﻴﻟ 
(‘Aba al-Rahman, F. : 43)  
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For Ophelia in Hamlet, (Shakespeare, 4.5:708) Ahmed Al-Tayyib chooses a line of poetry in 
standard Arabic to express her misfortunes: 
ﻩﻮﻌﻤﺟأ ﺢﻳر مﻮﻳ ةﺎﻔﺤﻟ اﻮﻟﺎﻗ ﻢﺛ      ﻩوﺮﺜﻧ كﻮﺷ قﻮﻓ ﻖﻴﻗﺪآ ﻲﻈﺣ نا 
(Gama‘a, 1983:43). 
In The Tempest, for the dialogue between Prospero, the right Duke of Milan and Caliban Al- 
Tayyib chooses standard Arabic for Prospero and Egyptian dialect for Caliban. Caliban 
imitates Egyptian pronunciation of the Arabic consonant letter  ق by producing the verb لﺎﻗ  as 
لﺁ  and mixing between colloquial and standard with a hint of Qur’anic Arabic in the same 
sentence ( ﺒﻴﻠآارﺎﻜﺑأ و تﺎﺒﻴﺛ تﺎﻔﻳﺮﻇ تاﺮﻴﻐﺻ تﺎﻨﻴ ).  
The dialogue between Prospero and Caliban is as follows: 
Prospero: Thou most lying slave, I have used thee, filth as thou are, with human care, lodged thee in my own 
cell, till thou didst seek violate the honour of my child.  
Caliban: O ho, O ho! Would’t had been done! Thou didst prevent me; I had people else this isle with Calibans. 
(Shakespeare, I.2:1227) 
Zein al-‘Abdin writes: 
نﺎﺒﻠﻜﻟ وﺮﺒﺳﺮﺑ: 
 وﺮﺒﺳوﺮﺑ: ﻰﺘﺣ ﻲﻨﻣ ﻚﺘﻴﻧدأ و شﻮﺣﻮﻟﺎآ ﻢﺠﻤﺠﺗ ﺖﻨآ نا ﺪﻌﺑ تﺎﻤﻠﻜﻟا و ﺔﻐﻠﻟا ﻚﺘﻤﻠﻋ ﺪﻘﻟ ﻲﺘﻨﺑا فﺎﻔﻋ ﻰﻠﻋ ىﺪﺘﻌﺗ نا تﺪآ                
 نﺎﺒﻠآ )ﻦﻴﻳﺮﺼﻤﻟا ﺔﺠﻬﻠﺑ : (ﻻ ﺖﻠﻌﻓ ﻲﻧا ﻮﻟو ﺖﻠﻌﻓ ﻲﻨﺘﻴﻟ لود تﺎﻣﻼﻟا فﺎﻔﻋ ﻲﻓ ﻮه لﺁ ف ﺎﻔﻋ لﺁ ةﺮﻳﺰﺠﻟا تﻸﺘﻣﺑ تﺎﻔﻳﺮﻇ تاﺮﻴﻐﺻ تﺎﻧﺎﺒﻴﻠﻜ
ار ﺎﻜﺑا و تﺎﺒﻴﺛ 
  (‘Abd al-Rahman, F : 44). 
III.1.C. Grammar and Meaning: 
Meaning is often thought of only in terms of words and idioms, while grammar is taken to 
mean mere arbitrary rules of arrangement. In fact, grammar does carry meaning. Even in a 
nonsensical utterance one can identify grammatical classes of the nonsensical word as noun, 
adjective verb or article. A nonsensical sentence like the boy rones tintly is accepted by an 
English native speaker as something meaningful akin to the cat moves slowly. At least, it is 
understood that somebody ’does something’ in a ‘certain way.’ From past experience of 
language, the listener in this case can identify rones as the present form of the verb in the 
singular, like moves, runs, etc. and tintly as an adverb similar in form to slowly, quickly etc. 
The meaningfulness of grammar is also illustrated by contrasting pairs like: Naturally he did 
it and He did it naturally, in which naturally has two quite different meanings because it is 
used in two different grammatical constructions. Even the combinations Did you go and You 
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did go can be uttered with the same intonation pattern, but the grammatical differences of 
order provide quite different meanings (Nida, 1974:35). 
Language then is a patterned activity. We must know the grammar of English in order to 
interpret speech correctly. Knowing the vocabularies of the language enables use of them in 
various patterns and the ability to identify those patterns. Consulting a grammar book is as 
important for translation as consulting a dictionary. According to Nida and his colleagues, 
many mistakes could have been avoided in the translation of the Qur'an had the translators 
had better command of the syntax of the SL and TL. He recommended that the translator 
should be fully acquainted with the meaning of syntactic structure. This is the area in 
particular where the translator shows weakness. English and Arabic, though genetically and 
culturally unrelated, can both be said to consist of five units. At the top of the scale there is 
the sentence, which may consist of one or more clauses, the clause of one group or more, the 
group of one word or more, the word of one morpheme or more. The morpheme is the 
minimal unit, which does not constitute meaning by itself. It comes at the bottom of the rank 
scale. To describe the two languages, it is convenient to operate within their units. But formal 
correspondence between Arabic and English is not always clean or neat. In fact the structure 
differs between the units in both languages. It is so diverse that the nature of their formal 
relation cannot be expressed at any rank lower than the clause or the sentence. The following 
example may be provided:  
“The lawyer prepared the letter, the translator translated it.” 
This may have translation equivalent as (a) or (b) depending on the interpretation of the word 
‘translator’. Out of context, we may not be able to determine the gender of the item typist. In 
Arabic, the choice of masculine versus feminine is extremely important since it determines 
choices in other grammatical systems.  Compare: 
(a) ﻢﺟﺮﺘﻤﻟا ﻪﻤﺟﺮﺘﻓ بﺎﻄﺨﻟا ﻲﻣﺎﺤﻤﻟا ﺪﻋأ 
(Prepared-he / the lawyer nom. / the letter acc. then / translated-he, the translator masc. sing. 
Nom) 
(a) ﺔﻤﺟﺮﺘﻤﻟا ﻪﺘﻤﺟﺮﺘﻓ  بﺎﻄﺨﻟا ﻲﻣﺎﺤﻤﻟا  ﺪﻋأ 
(b)   (Prepared-he/ the lawyer nom. /the letter acc./ then, / translated  it/ the translator fem., sing. 
nom.) 
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It is obvious from the literal translation that correspondence at the rank of morpheme cannot 
be established because the process of word formation is different in both languages. This lack 
of correspondence at the lower rank may also have its bearing on the nature of 
correspondence at the higher rank. The above example in English is a contrast of three 
groups: NG1 + VG + NG2 the 2 NG. Each NG consists of 2 words; the VG of only one word. 
The Arabic equivalent also consists of three groups, but is distributed in a different order: VG 
+ NG1 + NG2. The realisation of each group in terms of its constituent elements is also 
difficult. The Arabic verb form is a complex form. It inflects for gender, number, person, 
aspect and mood. The word   ﺪﻋأ (prepared-he) is third person singular affirmative form. Each 
of the two nominal groups also contains one word but the word is again a complex form 
inflecting for gender, number, case and definiteness and indefiniteness. Definiteness and 
indefiniteness in English is expressed by a word; in Arabic either by a suffix, prefix.  
The Arabic example and its translation equivalent may be represented by the following 
diagram:- 
                                                                  St 
                                           C1                                                 C2          
             S                P            C                                          S             P           C 
             NG           VG          NG                                      NG            VG       NG 
           det.           N            V          det.        N            det.           N           V           N       
  the       lawyer     prepared     the     letter         the      translator    translated   it 
It is obvious that there is a formal similarity between the two languages. Both languages can 
be described in terms of subject, object or predicate, although the order of elements is 
different: English: S, P, C is translated in Arabic into P, S, C. In both languages co-ordination 
is a device of sentence formation; however they are different in that Arabic does not favour 
omitting the co-ordinator, while in English both constructions are quite common. A feature of 
Arabic and perhaps all the Semitic languages is the extensive use of the connector و (and) 
even to begin a paragraph. The more distant genetically the relationship between the two 
languages, the greater is the formal divergence; and the more related they are the greater the 
similarity. Arabic, however is a highly inflective language.  
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From the example presented above, it has been illustrated that case endings are syntactic 
elements which can be manipulated in various ways to mark syntactic relations or to 
emphasise almost any constituent of the clause situation. For this reason, Arabic does not rely 
wholly on word order. Subject and object may change places. Inversion of word order would 
not change the relation of subject verb and object, but it may cause a shift of emphasis. In 
other words, word order in English has a major syntactic role: in Arabic its function is mostly 
to add weight to the constituent parts of a clause or a sentence. This can be illustrated by a 
quotation from the Qur’an: 
لزﺎﻨﻣ ﻩﺎﻧرﺪﻗ ﺮﻤﻘﻟا و     
(Qur'an, 36:39) 
And the moon we have measured for it mansions (The Meaning of the Holy Qur’an, 36:39). 
In English the word ‘moon’ should be nominative, being in the subject slot; however it is 
accusative in the Arabic text following the context. The object and verb have changed places 
for emphasis. It can be illustrated by the following diagram: 
                                                C 
                         P                            S                         C 
           NG                              VG                           NG 
 Co-ordinator and/   he moon/ acc   have measured /we    for it mansions          
Unlike English it is a rule of Arabic that in genitive constructions nothing can intervene 
between the governed and the governing elements In English more than one headword is 
allowed in the genitive construction. Consider the following constructions: 
(1) The splendour  and beauty of the place..    نﺎﻜﻤﻟا لﺎﻤﺟ و ﺔﻋور 
(2) The splendour of the place and its beauty.         ﻪﻟﺎﻤﺟ و نﺎﻜﻤﻟا ﺔﻋور  
According to the traditional grammarians, such constructions as in (2) are incorrect. However, 
in modern Arabic they have become accepted, particularly in journalese and radio 
commentary . 
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Traditional Arabic grammarians have done little in the study of syntax compared to their work 
in morphology. Some grammatical books are criticised by a number of modern linguists as 
inconsistent and confusing. A given construction which is permissible by one grammarian is 
not permissible by another. Sometimes one finds such expression as "both constructions are 
acceptable." Abbas Hassan gives examples: 
(a) ﺔﻌﻓﺎﻨﻟا تﺎﻗدﺎﺼﻟا ﻦﻴﻋرﺎﺒﻟا ﻦﻴﻔﻟﺆﻤﻟا و ﻒﺤﺼﻟاو ﺐﺘﻜﻟا ﻦﻣ ﺎﻬﻴﻨﺠﻧ ﻲﺘﻟا رﺎﻤﺜﻟا ﻢﻈﻋأ ﺎﻣ 
Lit: How great the fruits which gather-we from the books and newspapers and authors, the 
brilliant, the honest, the useful. 
(b) رﺎﻤﺜﻟا ﻢﻈﻋأ ﺎﻣ ﻦﻴﻋرﺎﺒﻟا ﻦﻴﻔﻟﺆﻤﻟا و تﺎﻗدﺎﺼﻟا ﻒﺤﺼﻟا و ﺔﻌﻓﺎﻨﻟا ﺐﺘﻜﻟا ﻦﻣ ﺎﻬﻴﻨﺠﻧ ﻲﺘﻟا  
(a)  How great the fruit which gather we from the useful the books, the honest the newspapers, 
and the brilliant the authors. 
(b)      How great the fruits we gather from useful books, honest newspapers and brilliant 
authors. 
(Hassan, 1960:76) 
As a general rule adjectives in Arabic are post-posted. Nothing can be intervened between the 
head and its modifier unless it is related to or a part of the NP structure. Example (b), Hassan 
argues, is the normal grammatical structure permitted by Arabic and it can be substantiated in 
real usage. However, example (a) is not the normal: three noun heads co-ordinated by the 
conjunction ( و   and); each head is modified by an adjective.  
Arabic, unlike English, inflects for number and gender. The dual grammatical form of Arabic 
which is not available in English poses a problem in translation. As it is noted earlier  formal 
correspondence at best is only  approximation. A TL plural may on occasion be the translation 
equivalent of a SL dual. For instance,  In English pens as equivalent of  Arabic  قلمين (two 
pens). This can best be  demonstrated by Surah 55 Al-Rahman. In the translation of Surah 55 
Al-Rahman the Arabic dual form which is not existing in English is reproduced all through as 
plural. Arabic nouns such as     نﻼﻘﺜﻟا ,     المشرقين ,    المغربين are rendered as both worlds, 
the two Easts and two Wests. Adjectives in the dual form such as مدﻩامتان ,  نضاحتان  are 
reproduced as dark green in colour and two springs pouring forth water. Verbs in the dual 
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form such as تكذبان    ,  تجربان  and تسجدان  are translated as will ye deny, flowing and 
both bow.   
The poetic feature of the Surah and the theme  are  achieved  by the following refrain: 
ر ءﻻﺁ يﺄﺒﻓنﺎﺑﺬﻜﺗ ﺎﻤﻜﺑ   (Qur’an 55:13) 
Then which of the favours of your Lord will ye deny? (The Meaning of the Holy Qur’an 
55:13) 
If  back translated out of context, the above refrain loses the grammatical dual form which is 
basic to the argument and the phonic feature of  the surah: 
Ye will deny can be translated as    نﻮﺑﺬﻜﺗ  ( in the plural)   or بﺬﻜﺗ  (in the singular). 
The translation incurs substantial loss as the grammatical duality is basic to both the theme 
and rhyme of this Surah. The main argument of the Surah implies that although God created 
things in pairs there is underlying unity in the favours which the Creator bestows. Generally 
speaking the phonic feature of the Qur’an is psychologically appealing to humans. The rhyme 
ending and the repetition, in this Surah in particular, creates an immediate impact on the 
listener; the repetition 31 times of the poetic refrain: 
              نﺎﺑﺬﻜﺗ ﺎﻤﻜﺑر ءﻻﺁ يﺄﺒﻓ 
Cohesion refers to the lexical, grammatical and other relations which provide formal links 
between various parts of the text. Coherence is the network of semantic relations which 
organise and create a text by establishing continuity of sense. Both concern the way stretches 
of language are connected to each other. In the case of cohesion, the connection is lexical and 
grammatical, while in the case of coherence, it is conceptual. Hoey explains:  
We assume that cohesion is the property of the text and that coherence is a 
facet of the reader's evaluation of a text. In other words, cohesion is objective, 
capable in principle of automatic recognition while coherence is subjective and 
judgement concerning it may vary from reader to reader (Hoey, 1988:49). 
and lexical deviations which violate the cohesion and coherence of the text. We may now 
consider the following examples from Sudanese literary works translated in English. An 
extract from Salih’s Season of Migration to the North may be relevant: 
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'They said you gained a high certificate- what do you call it? A doctorate?  What do you call 
it? he says to me.     ﻘﻳﺎﻬﻧﻮﻤﺴﺗ اذﺎﻣ ﻲﻟ لﻮ   (D.J,1969:8) 
The Arabic text is a comment by the narrator on the speaker's speech, disapproving of it. 
Opting for literal translation, the translator sticks to the tense in the TT, and thus 
mistranslating the underlined clause. It is rendered as a repetition with the verb 'says' as a 
reporting verb. Assuming that 'says' is the reporting verb, it should be in the past like the tense 
in the narration. But the meaning is determined by the context of the whole page. It could be 
rendered in two different ways: as analysis: (why does he say so?) Or as a rhetorical question: 
(why should he say so?) 
To achieve a coherent text the translator should apply a discourse-based approach to 
translation rather than a sentence-based approach. Halliday and Hasan identify five main 
cohesive devices in English: reference, substitution, conjunction, ellipsis and lexical cohesion. 
Despite the problems discussed, the TTs remain coherent and very smooth to read. Consider 
the use of conjunctions in following passage lines:    
 
ءﺎﺠﻴﻬﻟا ﻮﺑأ ﺄﺒﻋ اذا ﺎﻧﺎﺳﺮﻓ ءﺎﺠﻴﻬﻠﻟ 
وﺎﻧﻼﻋا ﺦﺒﺸﻟا مﺎﻣأ تﻮﻤﻟا ﺔﻳار ترﺎﺳ 
وﺎﻧاﺮﻴﻧ ﺐﻬﻠﺗ ﺖﻠﻌﺘﺷأ و ﺎﻬﺑﺮﺣ ﺖﺒﺷ 
ﺎﻧﺎﺳﻮﺳ سﻮﻘﻟا ﻞﺒﻧ و ﺎﻨﻳﺪﻳأ سﻮﻘﻟا ﺎﻨﻠﻌﺟ 
ﻓﺎﻧﻼﺧ ﻦﺤﻧ ﺎﻧﺪﻋ و ﺎﺴﻧا ﺎﻨﺑﺮﺣ تدﺎﻌ 
Salih,2004:156)( 
Translation: 
When the man of war his knights of war deploys, 
And death’s banner calls alike to grey-beards and to boys 
When fires of destruction rage and battle starts  
We, using our hands as bows, with lilies as our darts 
Turn war to revelry and still the best of friends we stay. 
(D.J, .Season, 1998:145) 
Despite the disparities between Arabic and English, the above passages illustrate how 
conjunctions which are typically used in Arabic discourse can be retained or omitted in the 
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translation to make it read smoother. The first conjunction و is retained , the second 
conjunction and the stylistic device ف are omitted.  
Consider the following sentence: 
  ﺪﻴﻌﺳ نﺎآد بﻮﺠﺤﻣ ﻞﺧدو ﺔﻟوﺎﻄﻟا ﻰﻠﻋ ﺪﻘﻧ ﺔﻌﻄﻗ ﻊﺿوﺄﻓﺪﻴﻌﺳ ﺎهﺬﺧ  
         (Salih , 2004:257).                                            
Translation: 
 Mahjūb placed a coin on the table.        Sa‘id picked it up.  
(D.J, .Zein, 1998: 95). 
The above example comes from a long stretch which contains thirteen different stylistic  
devices. All of them, except the  ف in the above example, are rendered by the translator into a 
TT equivalent. The ف is omitted from the sentence deviding it into two sentences: 
Mahjūb placed a coin on the table.        Sa‘id picked it up. 
The 'it' in the second sentence refers back to the coin in the first. The reader has to go back to 
the previous stretch of discourse to establish what 'it' refers to. So reference is a device which 
enables the reader to trace back items in the text. The resulting cohesion lies in the continuity 
of reference, whereby the same thing enters into the discourse a second time. It conforms 
rather to Arabic than to English norms of cohesion; thus it strikes a balance between accuracy 
and naturalness. Baker notes, ‘‘Cohesion is the network of surface relations which link words 
and expressions to other words and expressions in a text and coherence is the network of 
conceptual relations which underlie the surface text''(Baker,1992:45). Cohesion is illustrated 
by conjunctions and collocation. Halliday and Hassan observe, In general any two lexical 
items having similar patterns of collocation- that is, tending to appear in similar contexts- will 
generate a cohesive force if they occur in adjacent sentences (Halliday M A K & Hassan, 
1976:45). However, it has been argued that ''coherence is not something which is created by 
the text, but rather an assumption made by the language users, that in accordance with the 
cooperative principle, texts are intended to be coherent.'' (Hatim B & Mason I, 1994:37).  
Prepositions in Modern Standard Arabic (MSA) are used to join lexical items and to form 
abstract or concrete relationships. Prepositions used for rhetorical brevity result in ambiguity 
when translated into English. For example the Qur'anic verse: 
  ءﺎﻤﻠﻌﻟا ﻩدﺎﺒﻋ ﻦﻣ ﷲا ﻰﺸﺨﻳ ﺎﻤﻧا    (Qur'an:35:28) 
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Those who truly fear Allah among his Servants are those who have knowledge. (Qur’an 
35:28) 
According to the most frequent word order pattern of Arabic: VSO, the word “Allah” should 
be in the nominative, being in the slot of the subject. However it is in the accusative and 
treating it as a subject leads to mistranslation of the verse. Also interpreting the Arabic word 
ﻦﻣ  as "from" and treating the verb as a prepositional verb "fear from" will result in the 
construction: Allah fears from His servants. However the verse means that only Allah's 
servants who have the inner knowledge which comes through their acquaintance with the 
spiritual world fear Allah. This verse would be ambiguous but for the case endings. If "Allah" 
is in the nominative an ءﺎﻤﻠﻋ  in the accusative, we would have completely the opposite 
meaning.  
Some texts are coherent by virtue of their narrative structure. Season of Migration to the 
North, in particular, is considered by critics as poetical in style. It is by virtue of his narrative 
structure that Tayyeb Salih is acclaimed as ‘the genius of the Arab novel’ Therefore, the TT 
should be coherent, bearing in mind that the translator is closely adhering to the ST. The 
structure of the novel is fragmented with no chronological sequence of events or a regular 
course of time or place: nevertheless the story is spontaneous and coherent. The events are 
revealed through confessions, letter or diary reading, soliloquies, historical allusions and 
flashback.  
To create suspense and provoke the reader’s curiosity the story is told from the end. Mustafa 
Sa‘id, in Season of Migration to the North, is introduced at the beginning but his story stops 
and he remains unidentified until the end of the story. His secret remains locked in his locked 
room till after his death.  In The Wedding of Zein the story opens with the news of the 
wedding, which takes place only at the end of the story.  The news of the marriage of N‘ima 
the best and most beautiful girl in the village to Zein the fool arouses expectations and 
bewilderment of the village people. The writer uses the news as a background against which 
characters and events are revealed. The scene shifts through different locations conveying the 
reaction to the news. The news is exploited by Turiefi, the pupil, to distract the headmaster 
and escape punishment.  The milk-seller uses the news’ impact on Amna to give her short 
measure and Sheikh Ali, the tobacco dealer, uses it to avert ‘Abdul Samad’s attention from his 
debt. Then in a flashback Amna recalls her son’s proposal to Ni’ma and being rejected by her 
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family. Robert Browning’s narrative poem  Pippa Passes (Robert Brown), had pioneered a 
somewhat similar technique.    
However, coherence in Wedding of Zein and Season of Migration to the North is achieved by 
the narrative structure which is the most prominent characteristic in both works. Apart from 
the linguistic coherence and cohesion, there is a unity felt by the reader. This unity is achieved 
by the narrative techniques the author employs: the cinematic technique, suspense, repetition 
and flashback. Salih may have drawn upon his previous experience as a producer and the head 
of the drama section in the BBC. The central themes are indicated by grouping and 
juxtaposing images and by the recurrence of the same incidents e.g. the parallelism presented 
by the murder of Jane Morris by Mus tafa Sa‘id in London: “White open thighs “(D.J Season: 
163) and of Wad Rayyis by Hosna in Wad Hamed “White open thighs” (Salih, 2004:171). 
The repetition of the expression:  “And the train carried me to Victoria Station and the world 
of Jean Morris ” is like a refrain in a poem. The switching between the different periods of 
time is very effective in showing how the tension and the memory of the past are constantly 
haunting the present and the future:  
I had loafed around.......The Arrow will shoot forth towards other unknown horizons’ 
And the train carried me to Dover and the world of Jean Morris. (D.J season: 33). 
Similarly in The Wedding of Zein, Zein is the pivot around which all the events are woven. 
His wedding brings together all contradictions. The whole village, the three camps, the 
moderate, the pious and the worldly all gather to celebrate the wedding.  
Despite the coherence achieved by the narrative techniques, some semantic and syntactic 
deviances are noted and which result in mistranslation: 
sThe middle camp, Mahjūb's group, was not greatly affected for they regarded the 'Oasis' in exactly the same 
way as the Imam did - as an inevitable evil.  (D.J Zein: 94) 
According to the TT both Mah jūb's group and the Imam regarded the Oasis as an inevitable 
evil. However, the ST meant Mahjūb's group regarded both the Oasis and the Imam as an 
inevitable evil.  The noun 'evil' is used as an adjective describing the Imam and the oasis. The 
translation should read as follows: 
They regarded the Oasis in exactly the same way they regarded the Imam. 
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     Syntactically the ST reads: 
{Mahjūb'sgroup} {regarded} {the Oasis} and {the Imam}  {an inevitable evil}                       
s1                                   v                      ind. ob1                            ind ob.2                              direct ob.   
 The TT reads:  
{Mahūb's group}and{the Imam} {regarded} {the Oasis}{an inevitable evil}                       
s1                             s2                                            v                           ob1                        ob2 
Another example of grammatical deviance is: “'He says to her that he caught her grandmother 
forty years ago and had also caught a number of her aunts” (D.J. BanderShah, 1996:95). The 
first verb in the ST is past tense لﺎﻗ (said) so are all the other verbs. Nonetheless, it is rendered 
by the translator in the present tense as (says) although all other verbs in the sentence are in 
the past tense. 
Linguistically this social activity is realised via some elements which are sequenced together 
into one unified whole linked with cohesion and coherence relations and some thematic 
patterns. Hatim and Mason note:  
                 Context of situation could now include participant in speech events, the action 
taking pace, l relevant features of the situation and the effects of the verbal action. 
These variables are amenable to linguistic analysis and are therefore useful in 
statements about meaning (Hatim B & Mason I, 1994:37). 
These relations and patterns that create the text texture are further determined by certain 
contextual factors that dictate the semiotic, pragmatic and textual dimension of the entire text 
and that ultimately decide the text structure, type and register. 
111.2. Theory of Equivalence: 
The concept of equivalence has been rejected by most if not all the translation theories. A 
translator is always divided by the question of whether to focus attention on the ST itself or on 
the effect it has to produce on the TT’s reader, i.e. literal versus free translation. Collins notes: 
The concepts of one language may differ radically from those of another. 
Each language articulates or organises the world differently. Languages do 
not simply name existing categories, they articulate their own (Collins, 
2001). 
In his article Linguistic Aspects of Translation Jacobson distinguishes three types of 
translation: Intra-lingual translation or rewording, Inter-lingual translation or translation 
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proper, Inter-semiotic translation or transmutation. He also points out the problem with all 
types; i.e. there is no full equivalence through translation and even synonymy is not 
equivalence.  He shows how intra-lingual translation often has to refer to a combination of 
code units in order to fully interpret the meaning of a single unit. A dictionary of synonyms 
may give perfect as a synonym for ideal but it is not a complete equivalence since each unit 
contains within itself a set of non-transferable associations and connotations.  Because 
complete equivalence (sameness) cannot take place in any of his categories, he declares that 
all poetic art is therefore untranslatable (Jacobson, 1968:355),.  
Popovich distinguishes four types of equivalence: linguistic equivalence, i.e. word for word 
translation where there is linguistic homogeneity of both the SL and the TL; paradigmatic 
equivalence, where there is equivalence in elements like grammar; stylistic equivalence, 
where there is functional equivalence of elements of both the translation and origin; and 
textual equivalence i.e. equivalence in form and shape. 
 By contrast, Nida distinguishes two types of equivalence: formal equivalence, which focuses 
on the message itself in both form and content - poetry to poetry, sentence to sentence and 
concept to concept; and dynamic equivalence, which is based on the principle of the 
equivalent effect - the relationship between the receiver and the message and that this should 
aim at being the same as that between the original receiver and the SL message. According to 
him the criteria are; the type of discourse, and the reader response. Adherence to the style of 
the source text may be unnecessary or even counterproductive. (Nida, 1981:33).   
According to Catford the distinction is between literal and free translation (Catford, 1965) 
while Dagut defines it as translation and reproduction  (Bassnett, 1988:24). Neither scholar 
takes into account the view of translation as semiotic transformation.  
 Mukarovisky argues that the literary text has both an autonomous and a communicative 
character. This view is adopted by Lotman (Bassnet, 1994:29), who argues that a text is 
explicit (expressed in a definite sign), limited (it begins and ends at a given point) and that it 
gains a structure as a result of internal organisation. Many literary artists take delight in the 
flowery elegance of their language while most English writers prefer bold realism, precision 
and movement. The translation of style involves how, when and to what extent the translator 
is justified in departing from the style or manner of the original.  
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As noted before, it is not the aim of this thesis to discuss these theories or compare and 
contrast them. The theories of Basil Hatim and Mona Baker are more relevant to this work as 
they focus on the Arabic language. Hatim states that formal equivalence is appropriate in 
certain circumstances such as diplomatic negotiations, where interpreters may need to 
interpret what is said exactly rather than assume responsibility for interpreting the sense and 
formulating it in such a way as to achieve what they judge to be an equivalent effect (Hatim, 
1997:235). Formal equivalence is a means of providing some degree of insight into the 
lexical, grammatical or structural form.  Baker distinguishes two types: equivalence at word 
level and equivalence above word level. The word is not the basic element in a language. For 
instance the word 'mistrust' contains two elements of meaning, 'mis' and 'trust', and can be 
paraphrased as 'not to trust'. Elements of meaning which are represented by several words in 
one language may be represented by one word in another. The Arabic phrase ' ﻧﺎﻴﺒﻟا فزﺎﻋﻮ ' is 
rendered as one word in English; 'pianist.' The important difference between words and 
morphemes is that a morpheme cannot contain more than one element of meaning and cannot 
be further analysed. The word 'unachievable' contains three morphemes: 'un' meaning 'not', 
‘achieve’ meaning  ‘realise’ or ‘accomplish', and 'able' meaning 'able to be'. A suitable 
paraphrase for unachievable would be ' cannot be achieved' Some morphemes have 
grammatical functions such as expressing plurality, 'books', gender (hostess) and tense (liked). 
Others change the class of the word from verb to adjective, (admire, admirable) or add a 
special element of meaning such as negation to it (unlucky). The plural morpheme in 'books' 
can be identified as books(s), but the same cannot be done for 'men', where the two 
morphemes 'man and 'plural' are fused together (Baker, 1992: 11,46). This distinction between 
word and morpheme accounts for the surface meaning. However, it is the lexical meaning 
which is the most outstanding property of the word, and the value it has in certain linguistic 
systems. There are four main types of meaning in words and utterances: propositional, 
expressive, presupposed and evoked meaning.  According to propositional meaning, we can 
judge the utterance as true or false. For instance: a glove is an item of clothing worn on the 
hand. To refer to it as worn on the foot would be inaccurate. Expressive meaning refers to the 
feeling or attitude of the speaker and it cannot be judged as true or false. For example the 
difference between the word 'famous' in Arabic and English does not lie in their propositional 
meaning; both items mean 'well-known'. It lies in their expressive meanings. 'Famous' is 
neutral in English: it has no evaluative or connotative meaning. In Arabic it can be used in 
some contexts to mean ill-reputed e.g. a famous woman. Presupposed meaning arises from 
co-occurrence of semantic restrictions, that is, collocation restrictions e.g. in English: laws are 
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broken but in Arabic they are contradicted or violated. Evoked meaning arises from dialect 
and register variations (Baker;12-17).  Different groups within each culture have different 
expectations about what kind of language is appropriate to particular situations. A translator 
must ensure that the translation matches the register expectations of its respective receivers, 
unless the purpose of the translation is to give a flavour of the source culture. Baker mentions 
some strategies used by professional translators in dealing with various types of non-
equivalence these being: translation by using a more general word; cultural substitution; using 
a loan word; paraphrasing; omission; and illustration (Baker: 26).  
Idioms and fixed expressions are frozen patterns of language which allow little or no variation 
in form, and in the case of idioms often carry meanings which cannot be deduced from their 
individual components. The translator cannot add, omit or replace a word or change the 
grammatical structure or word order when dealing with an idiom, unless he is joking or 
making puns. Idioms and fixed expressions are difficult to translate because they may have no 
equivalent in the target language. Also expressions like 'Yours Sincerely' and 'Yours 
Faithfully' have no equivalent in Arabic formal correspondence. Instead, an expression such 
as ﻲﻣاﺮﺘﺣا ﻖﺋﺎﻓ ﻊﻣ (literally: accept our highest respect) is often used but it bears no direct 
relationship to ‘Yours Faithfully’ or ‘Sincerely.’ An idiom or fixed expression may have a 
similar counterpart in the target language, but its context of use might be different. The two 
expressions may have different connotations or may not be pragmatically transferable. An 
idiom may be used in the source text in both its literal and idiomatic senses at the same time. 
Superficially similar idioms which have different meanings in the SL and TL can constitute a 
pitfall for the unwary translator. The idiom cannot be successfully reproduced unless the TL 
idiom corresponds to the SL idiom both in form and meaning. The   Arabic expression  
‘upside down’ which means ﺐﻘﻋ ﻰﻠﻋ ﺎﺳأر    is similar in form only to another English idiom 
‘head over heels’ meaning very much in love, and therefore not a suitable replacement. 
Another idiom, which comes from Arab Political Humour by Kishtainy (1985), is quoted by 
Baker: 
'Why are you doing this?' 
'Lest I should forget them' 
'But why tattooed? What will you do if we get them back? 
'If we get them back I'll cut off my right arm.' (Baker, 1992:70) 
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That joke emerged after the defeat of the Arab armies in 1967. Egypt's Commander in Chief 
goes to see President Nasser, who is ordering a tattoo artist to inscribe on his right arm the 
names of all the territories seized by Israel. It is difficult for a non-Arab speaker to appreciate 
the humour of the above passage. It relies totally on the manipulation of literal and idiomatic 
meanings. To cut off one's right arm ﻦﻴﻤﻴﻟا ﻲﻋار ذ ﻊﻄﻗأ is an Arabic idiom used in a number of 
Arab countries and means that something is impossible or unlikely to happen. It is similar in 
meaning to: ‘pigs might fly’ in English. Neither this English expression nor any other English 
idiom with a similar meaning can be used to replace 'I'll cut off my right arm' because the 
literal meaning of the Arabic expression is as important as its idiomatic meaning in this 
context. 
So humour is difficult to reproduce, in some cases impossible.  The inadequate  translation of 
humour is due to cultural reasons or because of a linguistic factors. Pun is a linguistic 
phenomenon which is almost impossible to translate as it is based on word play. An Area 
which is impossible to transfer is  the humour which is based on Arabic orthography. It is a 
praise poem by Sheikh Nasif al-Yzigy which intentially transformed into a satire through   
 ﻒﻴﺤﺼﺘﻟاi.e. the misplacement of the diacritical marks 
Consider the following two texts: 
 تﺄﻴﻠﻓ ﻪﺴﻔﻧ ﻦﻣ  بﺮﻜﻟا ﺢﻳرﺎﺒﺗ ﻰﻘﻠﻳ نا مار ﻦﻣفﻼﺣأ بﺮﻌﻟا 
و لﻼﺠﻟا و لﺎﻤﺠﻟا ىﺮﻳﺐﺴﺤﻟا  و ﺮﻌﺸﻟا ﺐﻠﻘﻧا ﺎﻤﻔﻴآ رﺎﺗوﻻا و 
فﺮﺷأ  و  بأ و مأ ﻦﻋ ضرﻻا ﻞهأﺢﻤﺳأ  ﻦﻣ ىﺮﺟأ و سﺎﻨﻟاﺐﻬﻳ 
ﻔﻧ ﻦﻣ  بﺮﻜﻟا ﺢﻳرﺎﺒﺗ ﻰﻘﻠﻳ نا مار ﻦﻣبﺮﻌﻟا فﻼﺟأ تﺄﻴﻠﻓ ﻪﺴ 
 لﻼﺠﻟا و لﺎﻤﺠﻟا ىﺮﻳﻟاوﺸﺨﺐ   وﻌﺸﻟاوﻻا و ﺮﺑﺐﻠﻘﻧا ﺎﻤﻔﻴآ رﺎ 
أﺳﺮق  و  بأ و مأ ﻦﻋ ضرﻻا ﻞهأﻤﺳأﺞ أ و سﺎﻨﻟاﺰﺧ ﻦﻣ ىﻧﺐﻬ 
 
The difference in meaning between the two text s depends on playing on the dots and the 
diacritic marks. Simply by adding a dot the word فﻼﺣأ (allies)  becomes   فﻼﺟأ  (vulgar) and  
the word  أشرف ( the most generous)  becomes ﺞﻤﺳأ (the most  unpleasant). The change of  the 
vowel mark kasrah into fatha renders ِﺷﺮﻌ  (poetry ) as    ﺮﻌﺷ  (hair). The change of the letter ي 
to  ن renders   the word   ﺐﻬﻳ  (to give)  as  ﺐﻬﻧ  (to loot)  and the word رﺎﺗوأ  (strings)  into رﺎﺑوأ  
(hairsute)..etc 
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This work examines some extracts of Sudanese literature to demonstrate problems of 
equivalence and how they are handled by the translator. Strategies used by translators are 
translation through paraphrasing, omission, using an idiom similar in meaning and form or an 
idiom similar in meaning only.  
Consider the following extract from Meryoud: 
'Ahmed will be a governor'. 
'A governor of what?' 
'A governor of anything.' 
1.'Bravo ! And Mohammed?                         ﷲا ءﺎﺷ ﺎﻣ 
'Mohammed will be a lawyer.' 
2-'Excellent, but wouldn't be better for him to be a judge?' ﺐﻳﺎﺠﻋ 
'A lawyer, so he can defend those who have been wrongly accused. They say judges go to 
hell.' 
3-'Fine. And Mahmoud?'                               دﻮﻤﺤﻣ و ﻦﻳز 
'Mahmoud-Mahmoud-Mahmoud will be a doctor' 
4-'You don't say! And Hamid?'                                ؟ﺪﻣﺎﺣ و     ﻢﺠﺳ 
'Hamid will also be a doctor.' 
5-'My! My! You've become mother of doctors. And the fifth - What's his name? What will he 
be? '                       ﷲﺎه ﷲاﺎه 
'Hamad will be an engineer,' 
6- 'An engineer? God is great. And the sixth'                ﺮﺒآأ ﷲا 
'Hamdan will be a master.' 
'A station master?' 
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'A headmaster' 
'Like that of Wad Hamid's school?' 
7-'Let's hope Wad Hamid will sink into the ground   ﺲﻄﻐﺗ ﷲا ءﺎﺸﻧا ﺪﻣﺎﺣ دو 
(D.J Maryoud, 1995:115) 
Annotations and commentary: 
1- The phrase ﷲا ءﺎﺷﺎﻣ   denotes  resignation to the divine will; however the speaker in the 
scene invokes God’s will to bless the person for whom admiration as well as blessing is being 
expressed and sought. The expression is also used to ward off  the evil eye. ”Bravo” is too 
formal for the situation; “Oh wonderful!” or ”touch wood” is a better equivalent. 
  2- The speaker is surprised and incredulous; “Excellent” does not express surprise or 
disbelief and is too formal; “I don’t believe it!” would be a more suitable equivalent. 
3- The word ﻦﻳز rendered as “Fine” is appropriate; the speaker means “Ok, go on.” 
4- The speaker is being sarcastic, dismissive and even rude. The word   ﻢﺠﺳ is usually 
accompanied by a gesture with the hand, sticking out the tongue or making a sound with the 
lips to express sarcasm. The word “rubbish!” would be closer to the meaning. Young people 
nowadays would say “wicked.” 
5- The expression ﷲﺎه ﷲﺎه is pronounced   ﺎّﻠه ﺎّﻠه with the stress on the sound ل and omitting 
the final ﻩ  to express surprise and disbelief. The phrase “I don’t believe it” would convey the 
intended meaning. 
6- The phrase ﺮﺒآأ ﷲا, ﺮﺒآأ is the comperative form of the adjective  ﻴﺒآﺮ so it should be greater, 
literally translated as “God is Great”, takes the flow of the conversation out of context and 
may lead the target reader to draw unintended inferences from the text. 
7- The last one is an expression of swearing or cursing which can be rendered to advantage as 
”Damn wad Hamid”.  
The Challenge of Onomatopoeia: 
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Onomatopoeic expressions pose a problem of equivalence in translation. Some onomatopoeic 
words and expressions are rendered by onomatopoeic TL equivalents while others are not. 
One may consider the following expressions from Bandarshah Meryoud (D.J Maryoud: 
92:96): 
  ﻞﺷ ﻞﺷis paraphrased as 'my tears fell in buckets’. The English informants have suggested 'in 
bucketfuls' 
   بر برis explained as : drumming the ground with its feet (Maryoud : 92) 
   ﻞﺟ نﺎﻳﺮﻋis rendered as  stark naked (Meryoud p 96) 
  ﺖآﺎﺳ ّﺖﻜﺳa colloquial expression rendered as 'utterly silent' (Meryoud p96) 
  ﺐﺟ ﻞﺧدis translated as  'dived down with a plop into the water’ 
 ﻪﻄﻴﻠﺒﻤﻇ و ﻪﻄﻴﻇan Arabic idiom replaced by a TL equivalent : hullabaloo 
  ﻢﻐﺑ ﻻ ﻢﺑ ﻻis rendered as 'without uttering a single word' . A long paraphrase. 
ﻢﻜﺑ ُﻢﺻ  is rendered into the standard English expression ‘deaf and dumb.’ 
ْمِرﺎﺑ ْمِرﺎﺧ   is translated as 'nonsense' (Meryoud p 96) 
  ْﻖِﺒْﻘَﺒَﻳis rendered as  'dripped'  which is not as strong as the ST expression (66) 
Dialogue in any language is difficult to render, as it contains intonations, gestures, silences 
and ellipsis. In order to make it more meaningful the translator has to expand, add extra-
textual material and use footnotes. Translation should convey implicit meaning of irony, 
double meaning and metaphor. If written in MSA, the dialogue becomes dissimilar to real life. 
Tayyib Salih  often relies on dialogue to convey his message, and in drawing and developing 
his characters. Exclamatory forms of expression lose their precise meaning and function if 
literally rendered. Speech acts, that is the action intended in the utterance of sentence, can be 
direct or indirect. Traugott and Pratt (1980) have classified speech acts as, representative, 
expressive, directive, commissive, verdictive and declaration (Traugot & Pratt, 1980 :) 
111.3. Limits of Translatability: 
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There are two opposing views regarding the limits of translatability. The Structuralist school 
advocates the view that every statement is a part of an autonomous linguistic system and is 
true and fully meaningful only when interpreted within that system. Linguistic symbols and 
meaning do not stand alone or apart; they have a context and are comprehensible only as 
members of a set of other symbols. For instance, if a sentence from one language is 
transposed into another language, it acquires different values, imposed on it by the new 
system of that other language. The conclusion here is that translation is impossible and it is 
only ever an approximation. The opposing view is that held by the Generative Grammarians, 
who maintain that translation is certainly possible because all languages derive from a 
universal repository of formal and semantic features and there is a deep structure common to 
all languages. On this basis it is possible to use the encoding of a message in TL in such a way 
as to produce the nearest possible equivalent to the content of the original code. The theory of 
linguistic relativity which was proposed originally by W. Von Humboldit and E. Sapir and 
greatly elaborated by B. L. Wharf, is similar to the Structuralist approach. Their argument is 
that one's vision of the world is determined by the situation of one's native language. Since 
thoughts belong to language and there is no way of knowing how another individual thinks, 
no text can be correctly interpreted or translated into another language. In the light of modern 
linguistic thinking, we may have a different view of the limitations of translation. These 
limitations may be either linguistic or cultural. This work deals with some linguistic 
intranslatability. According to R. Jacobson: 
All cognitive and its classification are conveyable in any language. 
Whenever there is deficiency, terminology may be qualified and 
amplified by loan-words or loan-translation, neologism or semantic 
shifts and finally by circumlocution. (Jacobson, 1966:234) 
Literary translation is considered by many as a category in its own right because of its form 
and substance. The extent or limitations of translatability is an old question which suggested 
itself when the need arose to translate religious texts. These have always been thought of as 
sacred and any attempt to translate them in a different language has often been regarded an act 
of blasphemy. The Jewish faith for example teaches that the translation of the Megillath 
Tannith (Roll of fasting) into Greek brought into the world three days of darkness. The 
translation of the Qura'n is even more difficult as the Arabic original is in rhymed prose. 
According to strict orthodox opinion, it is blasphemous to imitate or translate the Qur’an, 
with the text itself claiming:                                                                                                                            
Say: if the whole of mankind and jinn were 
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to gather together to produce the like of this 
Qura'n, they could not produce the like thereof, 
even if they backed each other with help and support. (The Qur’an) 
The Qur'an is described by M. Pickthal as, 'the inimitable symphony, the very sounds of 
which move men to tears and ecstasy' (Pickthal, 1992: xxiii). However, it is the duty of every 
Muslim to learn it, hence the plethora of exegeses (Tafasir) and commentaries across the ages.  
The view that translation is impossible is refuted by the existence of a very large number of 
satisfactory translations into many languages: translations of holy books, the world's literary 
masterpieces like those of Homer and Shakespeare, the pre-Islamic Arabic poetry and the 
Qur'an. 
Difficulties inherent in the poetic, copious, and metaphoric nature of the language which lends 
itself to innumerable interpretations pose colossal challenges, both to Arabic and non-Arabic 
speakers. However, the Qur’an prides itself on the fact that it has been revealed in Arabic. 
ﻴﺑﺮﻋ ﺎﻧﺂﻗ ﻩﺎﻨﻟزأ ﺎﻧا نﻮﻠﻘﻌﺗ ﻢﻜﻠﻌﻟ ﺎ(Qur’an, 12:2)   
We have sent it down as an Arabic Qur'an, in order that you may learn wisdom. (The meaning 
of the Qur’an, 1889:12:2) 
Scriptures and to a large extent poetry occupy the upper limits of untranslatable texts, i.e. 
texts most difficult to translate, particularly rendering a poem into a poem or the content and 
form of a holy book.  
Anything that can be said in one language can be said in another, one may still argue. 
Jacobson's view can be elaborated upon to include cases where untranslatability is due to the 
literary merits of the text(s). A basic argument of translation regards function and context. For 
Newmark, literal translation is correct and must not be avoided if it secures pragmatic and 
referential equivalence to the original. He prefers the terms semantic and communicative. 
Among the crucial issues which demonstrate cross-cultural similarities and dissimilarities are 
names, honorific titles, terms of address, the language of greeting and the language of letter-
writing. Proper names of characters are essential to interpretation of modern narrative. The 
norms governing letter-writing vary from language to language and from period to period in 
Europe. Barthes holds that ''what is important to narrative is not action but the character as 
Proper Name'' (Barthes, 1970: 70).  Other linguists including R. Miller argue that narratives 
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do not need proper names in the strict sense – a name can be replaced by another name, a 
personal pronoun or even x, y or z. Taking Tayyib Salih's characterisation in his two novels 
and the short stories, one finds a strong link between the characters and their names. As in 
Dickens, the naming of characters serves as an introduction and a starting point in dealing 
with characterisation in Tayyib Salih .  Nouns are very often symbolic. In The Wedding of 
Zein, people with abnormalities are given nicknames like Ashmana the Deaf and Mousa the 
Lame. Others are named by their occupation, omitting their first names, e.g. the Imam, the 
Muezzin, the Merchant, and the Headmaster. The characters are known by these titles, which 
replace their proper names. The title is preceded by the definite article, the, as there is only 
one muezzin, one imam and one headmaster and they are known to all the villagers. At the 
time the story depicts, there is probably only one headmaster in the village to run the only 
primary school for boys there. Names have significance. Each one of the characters has a 
name which fits them. There is some direct linguistic relationship between the signifier and 
the signified. Hence in the short story Bandearshah we have  Dau Al-Beit (Light of the 
House), ‘Asha Albaytat al Gawa (Supper Provider for Hungry women), Bekheit Abul-Banat 
(Father of Girls), Allah Leena Wad Jabr ad-Dar (Allah on our Side, Son of the Family 
Leader), ‘Abdul Mowla Wad Miftah  al-Khazna (Son of Key to the treasury) , Al-Kashif Wad 
Rahmatallah (The Revealer Son of Allah’s Mercy) and Sulieman Akal an-Nabag (Sulieman 
the Nabag Eater).  There are also honorific titles like Omda, Mamour, Sheikh and Sayyid 
                                                                                                                                                                          
The non-Arabic-speaking informants wondered as to what bint, wad and abu mean, and what 
the titles signify. They reported finding these long names highly mystifying. 
Each culture has its own distinctive system of address. Arabic and English differ greatly in 
this regard. Arabic terms of address to a person whose name is not known to the speaker can 
vary within a wide range. For instance in English, Mister and to some extent Sir have neutral 
honorific value while Arabic terms tend to express praise and courtesy. 
In many Arab countries a married man or woman with children is not called by their first 
name. Rather, they are referred to as ما   and  ﻮﺑاi.e. ‘the father of……..’ and ‘the mother of 
……..’ after their eldest child's name. In the Sudan it is not appropriate for a wife to call her 
husband by his first name; she, rather, calls him the father of so and so, our father or the father 
of my children. 
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There are two possibilities in translating a proper name or a place name: keeping it as it 
appears in the ST or adapting it to the phonic or graphic characteristics of the TL. However, 
Newmark argues that people's first names and surnames (except the name of the Pope and 
some royal figures) must not be translated provided their names have no connotations in the 
text.  
Proper names in the Qur'an including titles of Surahs like ﻢﻳﺮﻣ  ,ﻒﺳﻮﻳ   ,ﻮﻳ ﺲﻧ   , ةﺮﻘﺒﻟا  ,ﻒﻬﻜﻟا are 
kept transliterated by A.Y. Ali in The Meaning of the Holy Qur’an. Other translators like 
Pickthall, in The Koran translate them as Joseph, Mary, Jonah, The Cow and The Cave.  
Denys Johnson Davies opts to leave all names, nicknames and titles as they are in both Tayyib 
Salih's novels under discussion. However, the long names in the short story, Bandarshah 
quoted above, pose a real problem. If retained transliterated there will be a loss of meaning, 
while translating them as Hassan Crocodile, Son of Cupboard-Key, The Uncoverer, Son of 
God's Mercy, etc. would be absurd. The translator resorts to transliteration while providing a 
literal translation in a glossary. The names are translated as their meaning is significant for the 
development of the story and the narrator himself says "Every one of them has a name that 
fits him as a scabbard fits a sword'' (D.J, Dau Al-beit, 1995:20).  In fact the translator uses 
different strategies in different contexts. For ‘Ashmana the Deaf and Mousa the Lame, the 
first name is left as it is and the adjective is translated. For Sa’id ‘Asha 'l-Baytat al-gawa, the 
translator omits the last part (al-Gawa) and retains the first part, transliterated, with literal 
translation provided in the glossary. The literal meaning of the nickname is someone who 
provides supper for women who otherwise spend the night hungry i.e. a very generous man. 
The omission of al-Gawa (hunger) here incurs loss of meaning.  
Honorific expressions are of frequent use in Arabic, unlike in English. In English a president 
or a prime minister can be addressed by his first name or surname e.g. Blair, Bush, Brown. In 
the Arabic press only in headlines are presidents referred to by their surnames. In Discourse 
and the Translator, Hatim illustrates the use of honorifics by text samples from published 
translations from Arabic (Hatim: 66):   
Text 1: 
S.ayyid Faisal bin Ali, the Minister for National Heritage and Culture, left Muscat yesterday for New York. 
Text 2: 
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HH the Amir Sheikh Isa Al Khalifa received Shaikh Mohammad Al khalifa, the Foreign Minster,…. And Ghazi 
Al Gosiabi, Bahrain's ambassador to the United States. 
Text 3 
And when he had accomplished that, there was such a shouting and singing and hustle and bustle that was only 
restrained when the Sheikh, their father, got up... 
Variations in the use of ‘Sayyid’' and ’Sheikh’ can be said to be a problem of the level of 
formality at the communicative level. However, in context there are other problems which 
require more than lexical knowledge to deal with. The translator has a certain strategy in 
handling them: In text 1 the title is retained, as the person involved is a descendent of the 
prophet Muhammad. It may also be used in Arabic in other contexts where it can be replaced 
in English by ’Mr’. It can be omitted when the Western connotations of ‘Mr’ would be 
culturally too obtrusive, as in text 2. In texts 3 and 4 Sheikh is retained transliterated for 
various reasons, explained in a footnote to the translation, as a title of respect for the narrator's 
father as the head of the family.  However, it has many other uses. Literally it means an 
elderly man. It is used among Bedouins for the chief of a tribe and among urban Arabs for the 
head of an order or a sect. According to Hatim, translators are aware of the potential values of 
these items within the language system. But these potential values are not always applicable. 
In the language of greeting, Arabic ”sabah al-kheir”, English “good morning” and French 
”bonjour” are formally different; yet each is an adequate translation equivalent to the other 
since they have the same function in the three languages respectively. Unlike Arabs, English 
people are typically reserved in expressing their feelings. When they meet they only wave for 
a”hello” or they may shake hands or commenton the weather.. Arabs in a similar situation 
express warmth and friendliness when they exchange conventional greetings. Greeting 
includes embracing, talking, kissing (on the head, forehead, cheeks or mouth) and touching 
with the nose (in the Gulf region). The greeting includes praise to God, and prayers. For 
instance when Sudanese friends meet, they embrace, have a long chat and inquire about each 
other’s health, wife and children. Arabs' forms of greeting are elaborate because they are 
naturally emotional. Moreover their culture and particularly their religion dictates good 
greeting:   
   ﺎهودر وأ ﺎﻬﻨﻣ ﻦﺴﺣﺄﺑ اﻮﻴﺤﻓ ﺔﻴﺤﺘﺑ ﻢﺘﻴﻴﺣ اذا و  (Qur’an 4:86) 
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 There are some rules to observe: the younger greets the older, the riding or standing one 
greets the sitting, the small group greets the bigger one.   
English people have three sets of greeting terms. For meeting: “good morning”, “good 
afternoon”, “good day”, “how are you”, “how do you do”, “hello”, “cheers”; for parting: 
“good night”, “good bye”, “see you”, “cheers” and for both: “cheers”, “good morning”, “good 
afternoon”, “good day”, “good evening”. The terms are time and context-bound. Apart from 
'how are you' the response to all terms is by repeating the same words. Goodbye is an 
abbreviation of “God be with you.” It can be a translation equivalent of “ﷲا نﺎﻣأ ﻲﻓ.” 
 The Arabic terms of greeting are based on religion or social patterns. Muslim forms of 
greeting are: 
1)    ﻢﻜﻴﻠﻋ مﻼﺴﻟا Peace be with you. 
2) ﺑ و ﷲا ﺔﻤﺣر و ﻢﻜﻴﻠﻋ مﻼﺴﻟاﻪﺗﺎآﺮ  
3) May peace and Allah's mercy and blessings be with you. 
The two forms are said on meeting and parting, at any time of the day. They can be used in 
singular or plural and male or female forms. These are the only appropriate forms according 
to Islam. They have no translation equivalent in English and there is no situation where they 
apply.   
This is not important in non-literary texts where the focus is on conveying information. 
However in a literary text, cultural and religious references are difficult to render.  
The Wedding of Zein was the wedding of the whole village, a festival in which all the 
villagers are celebrating, receiving guests in their own houses and waiting on them. It is a 
uniquely Sudanese piece of folklore. Consider the following extracts (D.J, Zein, 109-111),    
concerning the various delegates of guests:  
"People came from up river and people came from down river''.” The Bedouin, the gipsies, 
the leading men, the employees and the merchants came from the fringe villages on horses 
and donkeys and in lorries and across the Nile in boats. All were received and put in one of 
the village houses.''(D.J, Zein, 111). 
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Traditional forms of hospitality were enacted: "Camels and oxen were slaughtered. Herds of 
sheep were placed on their sides and their throats slit. Everyone who came ate and drank till 
he had had his fill." (D.J.:111) 
Communal participation in the celebration was articulated through the sounds and 
verbalisations associated with Sudanese weddings:  "the Omda fired off five shots from his 
rifle.” Zein's mother burst out in ululation and the voices of her neighbours and friends, her 
family and kinsfolk and all those who wished her well joined in with her: “Ayyouy. Ayyouy. 
Ayyouy.   ‘Ashmana the Dumb “Awoo-awoo-awoo, Salama who pronounced her 'y's' as 'j', 
“Ajooj ajooj ajooja." (D.J: 111) 
Descriptions of clothes, particularly, the outfits worn by the bridegroom, also invest in local 
traditions: "Zein like a cock - indeed, as resplendent as a peacock. They had dressed him up in 
a kaftan of white silk which they encircled with a green sash and over it all he wore an aba’a 
of blue velvet. In his hand he carried a long crocodile leather whip and on his finger he wore a 
gold ring in the shape of a snake.” (D. J.:112) 
Traditional and chanting were similarly depicted: The beating of the drums soon slowed down 
and became a muffled humming: they were beating out the Jabudi rhythm: the whinnying 
noises that came from the men's throats. The drumbeats changed to that of the Arda: two swift 
beats followed by a single one. The voices of the dancers and the beating of the drums 
blended with the sounds of the tambourines and the religious chanting. Zein would move from 
the chanters' circle to the dance floor, making a migration from religious rapture to clamour. 
His hand outstretched above the dancer's head, he shouted out at the top of his voice ''make 
known the good news! Make known the good news!'' (D.J:120)             
Thus, the general atmosphere is strange to a non-Arab reader. Added to this are the 
characters’ actions, speech and verbal behaviour. The analysis of the Arabic text reveals its 
many connotations and cultural allusions. Almost all scenes are culturally bound to the 
extreme. Only a Sudanese or an Arab who is aware of the Sudanese culture or who shared 
similar traditions can fully appreciate them. The English informants found it difficult to 
understand the above underlined terms, which the translator has opted to keep transliterated. 
The great impact created by the very short Arabic expression of only two words   ﺮﺸﺑأ ! ﺮﺸﺑأ ! is 
lost in the very long paraphrase “make known the good news! make known the good news!” 
(D.J, 1996: 120) (four words) in English. The Arabic expression is typically and uniquely 
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Sudanese. It is not a mere expression of congratulation. It is charged with many such 
associations as delight, optimism and participation. It is perhaps closer in meaning to the 
English Christian term “Hallelujah” There are several terms which are deliberately left un-
translated by the translator e.g. items of clothes like kaftan and 'aba’a; plants like talh , s unut, 
zan and sayal. These are sub-Saharan plants with colloquial Sudanese names, which however 
may have different names in other regions. The translator may have found them too abstruse 
or, more probably, may have left them to preserve the text’s local flavour. Tayyib Salih  , the 
author himself, is keenly aware of socio-historical cultural traditions. As an artist loyal to his 
roots he feels obliged to preserve his heritage and assert its authenticity. In a recent interview 
on the Sudanese Satellite Channel he said his intention was to present the non-Sudanese 
reader with the norms and patterns of life of that obscure village of Wad Hamed up the River 
Nile in Northern Sudan. 
The translator has opted to leave titles like Omda (mayor), effendi (Mr) and mamour (Police 
Commissioner) as they are. The English word 'mayor' may not give the same connotation. To 
a western reader, a mayor is a high ranking citizen and a government official like the Mayor 
of London or Paris while 'Omda' is a tribal title granted by native administration to the chief 
of a village. Although the Omda is, likewise, the highest-ranking and most important person 
in the village, the cultural connotations of his title are quite different from those of the English 
equivalent.  
“Afreet”, “andulisia”', and “harem” are anglicised words that have been assimilated into the 
English language and they are included in any English/English or English/Arabic dictionary. 
Yet “harem” is a culturally bound term which means women in a Muslim household, their 
separate quarter in the house, or a group of female animals sharing a male. It is derived 
originally from the Arabic 'haram' i.e. prohibited place. “Harem” or “hurma” used to have a 
negative tone in some rural Sudanese localities. The terms were slightly derogatory and class-
marking charged with social attitudes and prejudices. “Diwan”, on the other hand, is a word 
which describes the part of the house allocated for male guests only and is prohibited to 
women. The “diwan“is usually located in a yard with a small door separating it from the 
women’s quarter. In rural areas it is still in use, but in towns it has been replaced by a salon, 
and there is a hall or a living room for the use of the whole family, men and women.                                    
In Arabic, the word diwan collocates with: 
266 
 
   لﺎﺟﺮﻟا ناﻮﻳد      men's diwan                         men's reception room (divan) 
  ﻟاناﻮﻳد  يرﻮﺘﻴﻔ     Faitury's Diwan                    a collected edition of poems 
  ناﻮﻳد  نادﻮﺴﻟا     Sudan Gallery                       forum 
ناﻮﻳد  مﺎﻌﻟا ﺐﺋﺎﻨﻟا    Attorney General Chamber      government office  
ﺔﺒﺳﺎﺤﻤﻟا ناﻮﻳد       The Register of the treasury      government office 
The English word divan could provide an equivalent to the Arabic diwan.                                                 
Other cultural and religious references are discussed below; 
In The Wedding of Zein,  
ﻨﺧﺪﻣ ﺔﺤﻴﻤﺳ ﺎﺘﻴﻨﺑﺺﻴﺼﻣﺮﻘﻟا ﺔآﺮﻓ ﺎﻬﻨﺴﺒﻠﻣ و ﺔﺗﺮﺒﻜﻣ و ﺔ  
Denies Johnson Davies translates the expression as, “I found the bride -a sweet little chit of a 
girl all beautiful-smelling from the smoke bath and finely dressed" (D.J Zain: 37).  
The word ﺔﺗﺮﺒﻜﻣ  and the item of clothes ﺺﻴﺼﻣﺮﻘﻟا ﺔآﺮﻓ  are omitted from the translation. It is a 
translation of meaning indicating that the bride is finely dressed and smelling nice without 
explaining how; and omitting some very important information. The nice smell is of the 
sandalwood incense not of the smoke bath. And the smoke bath can mean a steam bath or 
sauna for a Western or non-Arab reader. So the back translation of the sentence does not 
present the true image of a Sudanese bride. The ST portrays a typical Sudanese bride dressed 
and wrapped in silk and covered with a special fine colourful throw-over, one of a bright 
colour, mainly red. Being totally wrapped up with her hands covering her face, she is guided 
by a special maid and her friends towards a special colourful mat where the groom waits to 
uncover her and take her hands off her face. She starts dancing amid drumming, singing and 
trilling. This very cover is used on the seventh and last day of the wedding to wrap and tie the 
lower part of the bride so as to make it difficult for the groom to have her. Thus it is an image 
of a deeply rooted part of the local and national culture. The diminutive form in the Arabic 
words: (ﺎﺘﻴﻨﺑ and ﺔﺤﻴﻤﺳ) is successfully explained by the two English words, little chit but the 
vowel marks in ﺎﺘﻴﻨﺑ is lost.   
May I divorce if the very smell of it didn't intoxicate me" (D.J, Zein: 36) 
"When Mahjūb swore he would divorce if Mustafa did not sit."  (D.J Season: 13) 
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''He divorced his wife irrevocably on the spot" (D.J Season: 77) the concept of divorce in the   
way it is used here for swearing is an expression likely to be unknown to the English reader. 
He or she needs to know that for Muslims an irrevocable divorce happens when the husband 
says to his wife 'you are divorced' and repeats it three times.  When the first generations of 
Muslims uttered this phrase they were more aware of its serious implications than present-day 
Muslims. The social phenomena of the idle chatter or 'phatic communication' as first 
suggested by Malinowiski are stereotyped social phrases which should not under any 
circumstances be translated. Jacobson considers it to be one of the functions of language. ''It 
may be displayed,'' he observes,'' by a profuse exchange of ritualised formulas, by entire 
dialogues with the mere purport of prolonging communication'' (Malunwiski).  In other 
words, phatic language is communication without sending or receiving information, and it can 
be very important to special interaction.  
The  informants encountered a particular difficulty in understanding expressions and 
metaphors rich in religious references. Linguists’ views about the translatability of metaphor 
range from those who claim that they should be rendered word for word to those who claim 
that they cannot be translated word-for-word but can be rendered as another TL metaphor, a 
simile or a paraphrase. The following are some idioms and various strategies used by the 
translator to render them:  
1) The idiom;   فاًﻮﻋ ﺮﻴﻏ ﻞﺤﻔﻟا“A stallion isn't finicky” (D.J Season:79). The Arabic idiom is 
literally translated into an English non-idiom closely adhering to the source text, and it sounds 
proverbial. The use of the word “stallion” here is slang but it carries the precise meaning of 
the Arabic word: un-castrated adult male horse, especially one kept for breeding: thus 
according to Hatim "preserving surface aspects of the message both semantically and 
syntactically, adhering closely to the source text mode of expression" (Hatim: 64).  
2) The phrase    اوﺮﺻ و اﻮﻤﺧ- “you can take your fill of it yourself now” (D.J Bander: 36). The 
English proverb ''You have made your bed - now you have to lie on it.'' may provide a suitable 
equivalent to this Arabic idiom.  
3) The phrase    ﺎﻔﻗ ﺪﻗرا صﻼﺧ ﺎﻣ“sit back on your bottom”. (Dau Al-Beit: 50) The Arabic word 
ﺪﻗرا literally means lie or sleep and ﺎﻔﻗ   means the back of the head. Although at the lexical 
level, the Arabic words are approximately the opposite of the English, sit replacing lie and 
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back for bottom, nevertheless, the equivalent English idiom is appropriate to the Arabic one. 
Both the Arabic and English idioms mean ''relax!'' or ''don’t worry!'' 
4) The phrase ﻚﻧﺮﻟا و ﻚﻨﻬﻟا دﻼﺑ ﻲﻓ  “in the land of hanky-panky”  (D.J Season:80). The 
expression means the land of loose living. This is an instance where the TL idiom corresponds 
to the SL idiom both in form and meaning. It is a case of equivalence at the word level and 
above it. The two idioms are congruent in the structure, number of words, word order and 
even the sound of the last two words. The possibility exists that the Sudanese idiom was 
derived from the English one. 
5) The sentence  ﻲﻟﻼﻬﻟا ﺪﻳزﻮﺑا ﻪﻧﺎآ ﻞﺟﺮﻟا ﺮﻌﺸﻳ“a man feels like he's Abu Zeid El-Hilali”  (D.J 
Season: 80).  Abu Zeid el-Hilali is a legendary hero of the tribe of Banu Hilal and the chief 
protagonist of a popular saga carrying his name. The exploits of the Banu Hilal and their epic 
migration from Yemen to Muslim Spain are entwined with Arab history and legend, even 
with the Arab psyche none of this is to be found in the translation.  
6) The expression ﺮﻈﺘﻨﻤﻟا يﺪﻬﻤﻟا وا ﺮﻀﺨﻟا ﷲا ﻲﺒﻧ "      "Tomorrow you'll be coming along and 
telling us that you're God’s Prophet the Khidr or the Awaited Mahdi” (Dau Al-Beit: 43). A 
numbers of folk tales have gathered over the centuries round the mystical figure of al- Khidr.  
This name is supplied by tradition but the Qur'an refers to him as "One of Our servants." The 
speaker in  Salih ’s story wants to say that Asha  al-Baytat is comparing himself to al-Khidr in 
the sense that he possesses knowledge of the paradoxes and mysteries of life which ordinary 
people do not understand.  In the Qur'anic parable, al-Khidr agrees to teach the Prophet Moses 
on the condition that the latter asks no questions about anything until the teacher himself has 
mentioned it first. However, Moses, baffled by events the meaning of which he cannot 
understand, keeps asking al-Khidr questions which are finally replied to. The idea being 
emphasised is the dissimilarity between two types of knowledge- that of the hidden world on 
one hand and of reality as perceived by most people on the other. All the actions of al-Khidr 
witnessed by Moses seem inexplicable but they are events decreed by the highest wisdom and 
fit into a universal plan. The same belief has a near parable in the biblical story of Jethro, 
Moses' father-in-law, who later gives him advice (95).                                                                                    
The expression The Awaited Mahdi, "the rightly guided one" is the name of the restorer of 
religion and justice who, according to a widely held Muslim belief, will rule before the end of 
the world.  Although the term “Mahdi” is not mentioned in the Qur'an, the name is derived 
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from the Arabic root h-d-y, commonly used to suggest divine guidance and is alluded to in 
several traditions or hadith attributed to the Prophet Muhammad. 
Finding no suitable equivalent for the three underlined texts above, the translator opts for 
cultural borrowing, though without using a footnote to explain the borrowed word. This 
strategy is defined as the process of taking over a SL expression verbatim from the ST into the 
TT. However, the problem here is not the translation but rather the loss of the cultural 
allusion. Tayyib Salih’s use of the three names, Abu Zeid al-Hilali, the Khidr and the Mahdi 
in this context is consciously ironic, even comical as the character in question is being chided 
for his pretensions.  
خﻮﻠﺷ ﺮﻴﻏ ﻦﻣ ةدﺎﺳ' “She was smooth-cheeked without cuts'' (D.J Season:60). The translation 
elaborates on the sentence by adding 'without cuts'. Nonetheless the English reader needs to 
know about cheek cutting practice as a beautifying custom performed on girls as a kind of 
primitive and gruesome plastic surgery, intended for beautifying but, in reality sheer 
mutilation.  
ﺔﺘﺳ ﺔﻨﺳ ﺮﺼﻣ ﻲﻟا ﺮﻓﺎﺳ 
Ahmed travelled to Egypt in the year six (D.J Season: 81) 
The text is translated literally with an explanatory footnote, the only footnote used by the 
translator in the whole text. The target reader is expected to be familiar with the Muslim 
calendar (Higra), in this instance the year being 1306 A.D.  Thus the translator, Jonson 
Davies uses three different strategies in rendering cultural and religious references; omission, 
cultural borrowing and TL equivalent.  
Swear words are another culturally bound area which is difficult to render in the TL. We may 
consider the following cases: 
ﻢﺠﺴﻟا ﺎﺸﻋ   The translation is rendered as ''Asha Good-for-nothing'' (D.J Maryoud:93). 
 ﻢﺠﺴﻣﺁ   ﺪﻣﺮﻣﺁ     rendered as “you rogue”, “you good for nothing “or “scoundrel.” 
The two Sudanese Arabic terms are commonly used by all strata of Sudanese society, 
particularly by women, as swear words. They are adjectives which literally mean covered 
with ash, or covered with soot. Sometimes nouns are used instead ( دﺎﻣر ﺁ   ﻢﺠﺳ ﺁ “you soot”;  
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“you ash”). Somewhat akin to these are the expressions ﻪﻠﻴﻧ ,بﺎﺒه   used in colloquial Egyptian. 
The TL equivalents (“you rogue”, “you scoundrel”, “you good for nothing”) are fine, 
however; ''the God forsaken work'' is too formal as an equivalent for ﻢﺠﺴﻟا . The ﺁ in ﻢﺠﺴﻣ ﺁ  is a 
rural variant reflecting the local pronunciation. It is the way the locals pronounce ﺎﻳ) you). The 
translator could have hinted at this by using a rustic equivalent or adding a note.. As for the 
expression, ﻢﺠﺴﻟا ﺎﺸﻋ  a more appropriate TT swear word equivalent could be ”bloody Asha 
albaytat” 
Although Sudanese Arabic as discussed in the Introduction has consistently preserved the 
grammatical and phonetic features of Arabic against the influence of foreign languages and 
phonetic decay, it has acquired a number of phenomena. The translator has chosen to omit the 
following sentence although it is available in the published Arabic text: 
 ( ﻩﻼﻔﻟا ﻲﻟأ ﻲه , ﻩﻼﺴﻟا ﻲﻟأ ﻲه, ﻩﻻا لﻮﺳر اﺪﻤﻬﻣ نا ﺪﻬﺷا, ﻪﻟا ﻻا ﻪﻟا ﻻأ ﺪﻬﺷأ) ( Salih , Maryoud:437 ) 
This extract presents a number of interesting features of distorted pronunciation in some 
Sudanese dialects: 
- the consonant letter  (h) becomes ( h ﺎه )   in the words ﺪﻤﻬﻣ (, )ﻲه(,) (ﻩﻼﻔﻟا ) 
- the letter ( s   ص )  becomes ( s   س  ) in the word  ﻟاﺴةﻼ   
- the (Hamza) is transformed into ( ع          (  ﻰﻟأ >ﻰﻠﻋ    
Another type of distorted pronunciation is in:   
The interchanging of the consonant letter ج   for  ض in  ﺾﺠﻨﻳ for  ﺞﻀﻨﻳ  (to ripen) 
A  word like لﺪﻟﺪﻣ      for ﻲﻟﺪﺘﻣ    is rendered as ''lolling''.  
The expression ﻣ ﻪﻧﺎﻣاﺎ  is made of up two items   ﻪّﻧا  ﺎﻣا which  is transformed in Tayyib  Salih 
's text into one word    ﻪﻧﺎﻣأ       and the Arabic expression means  how like in “how nice” or 
“what a nice.”  
Though rich, highly rhetorical, inflected and with a high oratory tone, classical Arabic is 
easier to translate. Many problems arise from translating colloquial Arabic being not 
registered or analysed. It differs from one Arab country to another and varies according to 
situation, context and gender. This is expressed by Mona Baker as the use and the user: 
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Language varies in different contexts and situations of use, depending 
on the interaction of the language users (located in time and, space and 
society) and language use (tenor, mode domain or field) (Baker, 1994: 
47). 
The translator has to take into consideration particular social and cultural settings, the 
selection of the level of language, whether classical Arabic (fusha), Modern Standard Arabic 
(MSA) or dialect. Producing Arabic dialogue in the narrative poses a problem as there is a 
wide gap between speech and writing, a gap in which Hole notes: “the latter i.e. writing has 
traditionally been considered a medium for literature which is worthy of the name” 
(Holes,1995:303). 
Translation of film scripts is difficult, being mostly colloquial and elliptical. The written text 
also lacks intonation, which is an integral part of the meaning. A sentence repeated five times 
with different intonations will have five different meanings. This constitutes difficulty for a 
translator who has no idea about the intonation required and translates the dialogue as written 
not as spoken. Reading the subtitles in a drama series recently presented by the Egyptian 
satellite channel The Nile TV, “I am jealous” is given as a translation to ﺮﻴﻏﺎﺑ ﺎﻧأ. Neither the 
scene nor the context has to do with jealousy. In the scene a gentleman is sprinkling water on 
a lady. The translation should be:”I am ticklish” but the translator has not seen the series nor 
the effect of the gentleman's action on the lady and her reaction. Even in the script the 
meaning differs according to the Arabic orthography, which is often lacking in a colloquial 
text. The word  ﺮﻴﻏﺄﺑ  would mean “jealous” if it were written with  أ . Without أ   it can mean 
to ”change clothes”.  
Conversation serves to create social relationships and communication between individuals of 
the same social groups and between one social group and the other in society. The community 
of Wad Hamid, for instance, is divided into three camps. Verbal communication and 
interaction between them contribute to maintaining the village as an integrated system and 
reflect its socio-cultural and linguistic fabric. Positive and negative, implicit or explicit, 
response through conversational collaboration helps to maintain the community’s social 
norms. Conversation and dialogue also reflects the type of language, standard or colloquial, 
formal or informal, polite or phatic, and the terms of address. 
According to Allen and Guy, conversation is a kind of social collaboration and interaction 
which leads to the development of society; through the way its participants present themselves 
and expect response. They note: 
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                 Verbal communication in the interpersonal level is essential to the 
maintenance of society and culture. It provides the basis for inter-stimulation, 
reciprocal and establishment of common meaningful conceptualisation (Allen 
& Guy, 1974:27). 
 Wardaugh comments: 
                    Through conversation we establish relationships with others, (achieve a 
measure of cooperation with others or fail to do so), keep channels open for 
further relationship and so on. The utterances we use in the conversation 
enable us to do these kinds of things because conversation has certain 
properties which are well worth examining.  (Wardaugh, 1998:280) 
To ascertain this, illustrations of dialogue from Sudanese literature will be discussed. 
Dialogue, as stated above, reflects many things at the same time. It expresses culture, religion 
and society, and depicts what kind of environment is meant by the writer. It reflects the 
purpose and setting of the interaction, the relationship between the participants in the 
interaction and the medium. 
The use of gestures, signs and actions in drama or verbal speech is substituted by co-text in 
written dialogue. Co-text serves to indicate the manner or mood intended by the utterance. 
Conversation elements include modes of address, politeness, phatic exchanges and 
implicatures. The dialogue, in particular, reflects many things at the same time. It expresses 
culture, religion and society and depicts what kind of environment is meant by the writer. It 
reflects the purpose and setting of the interaction, as well as the relationship between the 
participant and the medium as noted above. 
In this context, representative extracts of Arabic dialogue and stretches of text from Sudanese 
literature will be analysed together with the different strategies used by the translator in 
handling them, taking into consideration the socio-cultural setting and the varieties of the 
source language used; classical Arabic, Modern Standard Arabic, colloquial, dialect or slang. 
This forces the translator to work in different registers and at various levels of language 
ranging from the formal dialogue at the court during the trial of Mustafa Sa‘id, Sa‘id and the 
narrator, and the colloquial dialogue between Bint Majzub and the group, and Zein and the 
others. This is what is expressed by Baker as the use and the user of the language. Three texts 
from Season of Migration to the North and The Wedding of Zein will be examined. 
 
The Court:  
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The court scene in Tayyib Salih’s Season of Migration to the North takes place in the wake of 
Mus tafa Sa‘id’s murder of his English wife, Jean Morris, The murder was committed in 
bizarre and vague circumstances. 
The dialogue at the Old Bailey is a highly intellectual one as the participants are the Public 
Prosecutor, Sir Arthur Higgins, who had taught Mus tafa Sa‘id Criminal Law at Oxford, 
Professor Maxwell Foster, his former teacher, the jury, the witnesses and himself. Maxwell 
begins his defence with the words: ‘Mustafa Sa‘id,  gentlemen of the jury, is a noble person 
whose mind was able to absorb Western civilisation, but it broke his heart’ (D.J, Season: 33). 
Ann Hammond father tells the jury that his daughter’s suicide may be ‘due to some spiritual 
crisis’ (D.J, Season: 68). Sheila Greenwood’s husband attributes her death to her incurable 
disease. Mustafa Sa‘id on the other hand sits ‘lifeless as a heap of ashes.’ He confesses that he 
caused two ladies to commit suicide, wrecked the life of a married woman and killed his wife. 
He wishes he could have shouted, ’I am not Othello’  ‘This Mus tafa Sa‘id is an illusion,  a lie. 
I ask you to rule that this lie be killed’ (D.J, Season: 32).   He hears ‘the rattles of the swords 
in Carthage and the clatter of the hooves of Allenby’s horses desecrating the grounds of 
Jerusalem’. He recalls the treaty of Versailles and the Crusades. He thinks of the colonisers’ 
ships which first sailed on the Nile carrying guns not bread. The schools which the colonisers 
established were not to educate them but to teach them to say yes.  His violence which leads 
to killing is in the first place the violence which the colonisers had injected into the blood of 
people they had colonised thousand generations ago.    
The above quotes serve to illustrate how the author handles the themes, namely the clash of 
cultures or the East/West encounter. The text reveals influences of or affinities with a 
postcolonial perspective represented by the likes of Edward Sa‘id, Frantz and Ashcroft. Sa‘id      
is exchanging roles with coloniser, mimicking the process of colonisation. He recalls and 
enacts a precedent in history when Kitchener interrogated Mahmūd wad Ah med, a leader of 
the nationalist movement of the day.: ‘why have you come to my country to lay waste and 
plunder?’ (Salih, 2004:94).  It was the intruder who said this to the owner of the land. Now he 
is the intruder, the invader, superior to the members of the court. He is the case, and the ritual 
is held primarily because of him. All are trying to defend him; the court by providing a fair 
trial and the witnesses by taking his side. Ironically he comments in his memoir: ‘This is the 
justice, the rules of the game, like the laws of neutrality and combat in war. This is cruelty 
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that wears the mask of mercy.’  Here the writer is referring to Frantz Fanon’s”false 
humanistic values of the Europeans” (Fanon: 251). 
The translator has skilfully rendered the proceedings of the court being conveyed in the 
original in modern standard Arabic MSA. However the language used in the conversation of 
Bint Majzūb and her friends and the dialogue between the narrator and Mustafa Sa‘id sharply 
contrasts with the above. Hosna, Mus tafa Sa‘id’s wido w, refuses to marry Wad Rayyis; she 
offers to marry the narrator to save her from Wad Rayyis and to avert suitors’ offers. 
Eventually when they force her to marry Wad Rayyis she kills him and herself. The members 
of the community react differently to this event. Basnet and Lefever divide the interactions 
into three: 
                    Culture can be divided into paraculture (i.e. the norms, rules and 
conventions valid for an entire society), diaculture (i.e. the norms, 
rules and conventions for a particular group within the society such as 
a club, a firm or a regional entity and even edioculture (the culture of 
an individual person as opposed to other individuals). (Basnet & 
Lefevre, 1998:93) 
Another extract is a conversation between Haj Ah med and his group. It prepares the reader for 
the impending betrothal, marriage and eventually murder of Wad Rayyis. The group are 
chatting about marriage in general. Each relates his own experience, comparing and 
contrasting their sexual experiences with women from different nationalities. Wad Rayyis 
criticises his friends for satisfying themselves with one wife and spending all day praying or 
making money. They do not make use for the privilege granted by the Qur’an: 
1 
ﺰﻳﺰﻌﻟا ﻪﺑﺎﺘآ ﻲﻓ ﷲا لﺎﻗو ":ﺎﻴﻧﺪﻟا ةﺎﻴﺤﻟا ﺔﻨﻳز نﻮﻨﺒﻟاو ناﻮﺴﻨﻟا                 " : ﺲﻳﺮﻟا دو 
(Salih : Season: 88) 
 “Women and children are the adornment of life on this earth, “God said in his noble Book. (D.J, Season: 78) 
2 
يواﺮﻟا  :لﺎﻗ ﻪﻨﻜﻟو نﻮﻨﺒﻟاو ناﻮﺴﻨﻟا ﻞﻘﻳ ﻢﻟ نﺁﺮﻘﻟا "نﻮﻨﺒﻟاو لﺎﻤﻟا  "  ( Salih. ) 
The Koran did not say ’Women and Children ’but ‛Wealth and Children’.  (D.J, Season:78) 
3 
 ﺮﻴﺧ ﺔﻋﺎﺳ ﻲﻓ ﺔﻴﻧﺎﺛ ﺎﻨﻌﻤﺟا ﻢﻬﻠﻟا   ﺔﻋﺎﻤﺟﺎﻳ ﺎﻧﻮﺘﻜﺤﺿ ﷲاو ﻪﻴﻟا بﻮﺗأ و ﻢﻴﻈﻌﻟا ﷲا ﺮﻔﻐﺘﺳا" :بوﺬﺠﻣ ﺖﻨﺑ ( Salih  :94) 
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Bint Majzūb:‘I ask forgiveness of Almighty God. By God what a laugh we’ve had. May God bring us together 
again on some auspicious occasion.’ (D.J, Season: 84) 
 
The Narrator with Hosna: 
4 
يواﺮﻟا :نﻮﻌﻧﺎﻤﻳ ﻻ ﻚﻠها و كﻮﺑأو كزاﻮﺟ ﺪﻳﺮﻳ ﺲﻳﺮﻟا دو .  ( Salih  , Season: 105) 
The narrator:’ Wad Rayyes wants to marry you, your father and family do not object.’ (D.J, 
Season:96) 
5  
ﻪﻨﺴﺣ : ﻲﻨﺸهدأ يﺬﻟا ﺮﻣﻷا مﺰﺤﺑ ارﻮﻓ ﺖﺑﺎﺟأ :ﻞﺟر ﻰﻠﻋ ﻞﺧدأ ﻻ ﺪﻴﻌﺳ ﻰﻔﻄﺼﻣ ﺪﻌﺑ . ﻲﺴﻔﻧ ﻞﺘﻗأ و ﻪﻠﺘﻗﺄﺳ ﻲﻨﻧﺎﻓ زاﻮﺠﻟا ﻰﻠﻋ ﻲﻧوﺮﺒﺟأ اذا و ( 
S alih  , Season:105) 
H osna: ‘After Mustafa Sa’eed,’ she answered immediately, with a decisiveness that  astonished me, ‘I shall go to 
no man.’  She added: if they force me to marry, I will kill him and kill myself.  (D.J, Season:96) 
6 
يواﺮﻟا :  ؟ﺪﻴﻌﺳ ﻰﻔﻄﺼﻣ ﺖﺒﺒﺣأ ﻞه  ( Salih  , Season:105) 
The narrator: Did you love Mustafa Sa’eed?    (D.J, Season:97) 
7 
ﻪﻨﺴﺣ :يدﻻوﻻ ﺎﺑا نﺎآ .ﺎﻤﻳﺮآ ﺎﺑأ نﺎآ و ﺎﻤﻳﺮآ ﺎﺟوز نﺎآ.   ( Salih  : 107) 
H osna: He is the father of my children if I am right in my belief, the voice was not sad, in fact it contained a 
caressing tenderness. He was a generous husband and a generous father.(D.J, Season:98) 
The Narrator and Wad Rayyis 
8 
 ﺪﻠﺒﻟا اﺬه. ﺎﻧﺪﻨﻋ  ﺮﻴﺴﻳ ﻻ سراﺪﻤﻟا ﻲﻓ ﻪﻧﻮﻤﻠﻌﺘﺗ يﺬﻟا غرﺎﻔﻟا مﻼﻜﻟا, اﻮﻠﺒﻗ ﺎﻬﺗاﻮﺧأو ﻞﺒﻗ ﺎهﻮﺑ أ."ﺮﻏﺎﺻ ﺎﻬﻔﻧاو ﻲﻨﻠﺒﻘﺘﺳ. ﺎهﺮﻴﻏ جوﺰﺗأ ﻦﻟ": ﺲﻳﺮﻟا دو
  "ءﺎﺴﻨﻟا ﻰﻠﻋ نﻮﻣاﻮﻗ لﺎﺟﺮﻟا ﻪﻴﻓ ( Salih  :106) 
Wad Rayyis: I shall marry no one but her,’ he said. She’ll accept me whether she like it or not. Her father’s 
agreed and so have her brothers. This nonsense you learn at school won’t wash with us here. In this village the 
men are guardians of the women (D.J, Season: 97) 
9 
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ﻀﻓر ﺎﻬﻧأ ﻢﻠﻌﺗ ﺖﻧأ ﺖﻻﺎﺟر˝ﺎﻨﺳ ﻚﻨﻣ ﺮﻐﺻأ ﻢﻬﻀﻌﺒآﺮﻴﻏ˝.ﺎﻬﻧﺎﺷو ﺎﻬﻧﻮآﺮﺘﺗ ﻻ اذﺎﻤﻠﻓ ﺎﻬﻳﺪﻟو ﺔﻴﺑﺮﺘﻟ غﺮﻔﺘﺗ نا تدارأ اذإ"     ( Salih , 
Season:108) 
The Narrator: You know she’s refused many men besides you, some of them are younger. If she wants to 
devote herself to bringing up her children, why not let her do as she pleases?   (D.J, Season:99) 
The Narrator’s Mother with the Narrator 
10 
يواﺮﻟا مأ :ﻲﻨﺟوﺰﺘﻳ ﻪﻟ اﻮﻟﻮﻗ ﺎﻬﻧﺎﺴﻠﺑ ﻪﻟ ﺖﻟﺎﻗو ﻚﻴﺑﻻ تءﺎﺟ , ﻦﻴﻌﻟا ﺔﻏاﺮﻓ و ﻩأﺮﺠﻠﻟ ﺎﻳ ))ﻦﻣز ﺮﺧﺁ ءﺎﺴﻧ  ((  ( Salih  , Season:130) 
The Narrator’s Mother: Hosna came to your father and said: Tell him to marry me! What an impudent hussy! 
That’s modern women for you! (D.J, Season: 123) 
The Narrator’s Father to the Narrator: 
11 
  "ﻦﻣﺰﻟا ﺮﺧﺁ ﻦﺤﻣ . ﷲا ﻪﻘﻠﺧ ﺬﻨﻣ ﺪﻠﺒﻟا اﺬه ﻲﻓ ﻚﻟذ ﻞﺜﻣ ﺊﺷ ﻞﺼﺤﻳ ةﺮﻣ لوأ . ﷲﺎﺑ ﻻا ةﻮﻗ ﻻو لﻮﺣ ﻻ : ﺪﻤﺣأ جﺎﺣ ( Salih  , Season:131) 
Haj Ahmed: ‘There is no power and no strength save in God - It’s the first time that thing like this happened in 
the village since God created it. What a time of affliction we live in! (D.J, Season: 124) 
 Bint Majzūb to the Narrator: 
12  
   ﻪﻴﻟا بﻮﺗأ و ﻢﻴﻈﻌﻟا ﷲا ﺮﻔﻐﺘﺳا : ” :ﺖﻟﺎﻗو ﺎﻬﻬﺟو ﻦﻣ قﺮﻌﻟا ﺖﺤﺴﻣو ﺖﺑﺮﺷ :بوﺬﺠﻣ ﺖﻨﺑ ( Salih :134) 
Bint Majzūb: She wiped the sweat from her face; I ask Pardon and repentance from Almighty God.  
      (D.J, Season: 127) 
13                 
   ﻚﻤﻜﺣ  ﻲﻠﻋ ضاﺮﺘﻋإ ﻻ ﻢﻬﻠﻟا :ﺖﻟﺎﻗ ﻢﺛ ﺎﻬﻣﻮﻘﻠﺣ ﺶﻌﺗراو ﺔﺑﻮﻌﺼﺑ ﺎﻬﻘﻳر ﺖﻌﻠﺑ :بوﺬﺠﻣ ﺖﻨﺑ ( Salih  , Season:131) 
Bint Majzūb:   She swallowed with difficulty and her throat quivered nervously. “Oh Lord, there is no 
opposition to Thy will” (D.J, Season:128) 
14                                                                                                                                                                                                       
  برﺎﻳ ﻚﻴﻟإ بﻮﺗاو ﺮﻔﻐﺘﺳأ .اﺬه ﻞﺜﻣ ﺎﻨﻴﻠﻋ ﻞﺼﺤﻳ ﻦﻣﺰﻟا ﺮﺧﻵ .ﷲا ﺮﺘﺳ ﺖﺤﺗ ﺎﻨﺗﺎﻴﺣ لﻮﻃ .ﷲا ﺮﻔﻐﺘﺳا : بوﺬﺠﻣ ﺖﺑ ﺖﻟﺎﻗ و ( Salih  :131) 
Bint Majzūb: All our lives we have enjoy God’s protection and now finally something like this happened to us! 
I asked forgiveness and repentance of Thee, O Lord.’   (D.J, Season: 128) 
Mabrouka:  
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15 
ﺔآوﺮﺒﻣ : ﺔﻴهاد ﻦﻴﺘﺳ ﻲﻓ .ﻩﺪﻴﺑ ﻩﺮﺒﻗ ﺮﻔﺣ ﺲﻳﺮﻟا دو .ﺎﻬﻴﻓ ﷲا كرﺎﺑ دﻮﻤﺤﻣ ﺖﻨﺑو,      ﺪﻳﺪﺠﻟاو  ﻢﻳﺪﻘﻟا ﻪﻨﻣ ﺖﺼﻠﺧ  ( Salih  :131) 
Mabrouka: ‘Good riddance!’ Wad Rayyis dug his grave with his own hands, and Bint Mahmoud, God’s 
blessings be upon her, paid him out in full. (D.J, Season:128) 
The Narrator and Mahjūb:  
16 
يواﺮﻟا :ﻧﺎآ اذا ﻦﻜﻟ و  ؟جاوﺰﻟا ﺪﻳﺮﺗ ﻻ ﺖ  ( Salih  :108) 
The Narrator: ‘but if she doesn’t want to marry ?  I said to him.  (D.J, Season:99) 
17 
بﻮﺠﺤﻣ :ﺎﻨه ةﺎﻴﺤﻟا مﺎﻈﻧ فﺮﻌﺗ ﺖﻧأ .ﺮﻤﻌﻟا لزرا ﻎﻠﺑ ﻮﻟ ﻲﺘﺣ ﻞﺟر ﻞﺟﺮﻟا و ﻞﺟﺮﻠﻟ ةأﺮﻤﻟا,   ( S alih  :108) 
Mahjūb: ‘You know how life is run here,’ he interrupted me ‘Women belong to men, a man’s a man even if he‘s 
decrepit.’    (D.J, Season:99) 
18 
The Narrator: ’But the world’s changed. There are things that no longer fit in our life in this age.’  (D.J. 
Season:99)  
19 
يواﺮﻟا  :ﺮﻴﻐﺘﺗ ﻢﻟ ﺎﻴﻧﺪﻟا   ﻪﻨﻈﺗ يﺬﻟا  رﺪﻘﻟﺎﺑ  ( Salih  :108) 
Mahjūb: ‘The world’s not changed as much as you think.. (D.J, Season:99) 
Annotations and commentary: 
1 and 2- The highlighted clause in numbers 1 and 2 is adequately rendered in the TL. Perhaps 
Wad Rayyis misquotes the verse of the Qur’an intentionally to justify his intention to marry 
Hosna or oof sheer ignorance. However this reveals some aspects of his character, namely his 
ignorance of his religion and his attitude towards women. He is known to have changed 
women as he changed donkeys justifying the practice by the Qur’anic verse, “God sanctioned 
marriage and he sanctioned divorce.” 
3- After a long chat and much laughter each one of the group intones the stock phrase, ”I ask 
forgiveness and repentance of Thee Lord.“ The religious formula  رﺎﻔﻐﺘﺳاi.e. asking 
forgiveness, is recurrent all through the text in various forms. It is intoned by Bint Majzub in 
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12 and 14 above. It is recited when remembering or mentioning wicked actions or arrogance. 
One mentions God Almighty to suppress one’s anger and calm down. Muslim society is 
dominated by superstition. People fear too much laughter or joy lest it ends in misfortune. So 
they ask forgiveness after crying and laughing. The formulaic is literally rendered in the 
TL.11, 12,13 and 14 -  Three more formulaic phrases: “There is no strength no power save in 
God”, “O Lord, there is no opposition to Thy will” and ”God protection”. The first expression 
is said to express helplessness: we can do nothing without Allah. The second expresses 
resignation to God will and accepting it. The third is seeking ﺮﺘﺳ, “Divine cover” or protection 
against change of fortune, slander and gossip. These three formulae and the three mentioned 
in 9 above serve to reveal the theme, the characters and how the village community is 
influenced by the event and reacts to it. They express their shock and denunciation of the 
crime which disturbs the calm of the village, i.e. the double killing committed by Hosna Bint 
Mahmūd. Omitting the phrases will incur loss of information; so replacing them by a suitable 
TL equivalent such as “Good God!” or “Goodness sake!” will be acceptable to the TL reader. 
However the translator opts for literal translation, which is confusing to the TR. 
In the introduction to his book (Piamenta:3) M. Piamenta notes that religious formulae are 
habits established and performed as a result of learning and training in socio-emotional 
situations. They are largely inspired by religion and in most cases include the name of Allah 
implicitly or explicitly. The du‘a (invocation) took their normal course in everyday spoken 
becoming idiomatic and stereotyped and losing their extemporized ad ho nature. When the 
words in context are untranslatable in one-to-one relationship the translator should refer to the 
functional meaning of the sentence or phrase. 
Sentences  4, 5, 6 and 7 comprise the narrator’s dialogue with Hosna relating to Wad Rayyis‘ 
proposal to marry her. The dialogue is in MSA which is adequately rendered by the translator 
in the TL. It reveals Hosna decision, which prepares the reader for the anticipated climax in 
the novel. Both her utterance and the co-text reveal Hosna’s strong character. As an ordinary 
simple village woman she adheres to the community norms, but she can kill. Her husband was 
mysterious and unfathomable, nevertheless she has loyalty and a sense of duty towards him. 
Sentences 8, 9 and 10 contain Wad Rayyis’s  colloquial lexical items such as ﺮﻴﺴﻳ ﻻ  and   مﻼﻜﻟا
غرﺎﻔﻟا which are replaced with suitable English ones, ”nonsense” and “‘wash with”. The 
narrator as an enlightened person tries to defend Hosna and her right to decide and choose. 
Wad Rayyis, on the other hand, is self-centred and obsessed by marriage as power over others 
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and prestige.  Out of ignorance or lack of awareness he quotes and misinterprets the 
Qur’an,”men are guardians of women“. She is going to marry him would she or not. For him 
it is his desire and her father’s and brothers’ acceptance that count, rather than her wishes. 
15 – The colloquial Sudanese idiom ﻪﻴهاد ﻦﻴﺘﺳ ﻲﻓ is successfully replaced by a TL idiom which 
properly expresses the hostile interjection by Mabrouka, his elder wife. By this sincere, 
realistic and down-to-earth remark she speaks for herself and the other four wives whom Wad 
Rayyis has wronged.   
16, 17, 18 and 19 dramatise the narrator’s and Mahjūb’s disagreement over the issue of the 
marriage. Like the grandfather, Bint Majzūb and the others, Mahjūb is supportive of the 
marriage as it is ”the way life is run here”, and ”the women belong to men and man’s a man 
even if he’s a decrepit“. The sentence: ‘‘But the world’s changed. There are things that no 
longer fit in our life in this age” is not included in the ST. Perhaps the translator has drawn on 
the general context or inferred the meaning implied in the narrator‘s comment:  ﺮﺼﻌﻟا اﺬه ﻲﻓ   
(In this age!). 
Textual analysis demonstrates the role played by dialogue in reflecting the underlying themes, 
the characters and events. Women’s positive aspects are presented through man’s writing. 
Women in the North of Sudan have a strong character and often express ideals men deviate 
from.                                        Mariam in Meryoud,  ﻦﻃﺎﺑ عدﻮﺘﺴﻧ وا ﻪﻠﺨﻧ سﺮﻐﻧ ﺎﻨﻧﺄآ ﺐﻴﻐﻤﻟا ﺪﻨﻋ ﺎهﺎﻨﻓد و
اﺰﻳﺰﻋ اﺮﺳ ضرﻻا ( Salih  : 456)  ”We buried her   like a date tree” (Maryoud:114). She has the 
right of self determination, Hawa in The Dome Tree of Wad amid can choose, and N‘ima 
remains determined. Hosna is positive until death and is not the submissive kind. When with 
her husband she was most loyal and true, but when forced to marry another man she kills him. 
Mabrouka accepts her situation, yields to the community conventions but later she voices her 
resentment ﺔﻴهاد ﻦﻴﺘﺳ ﻲﻓ  ”Good riddance” (D.J, Season:128). She is no less than Ann 
Hammond, who leaves the message, “God damn you Musafa Sa‘id!”  (149) Wad Rayyis’ 
character is paralleled by that of Mustafa Sa‘id; both are self-centred. Wad Rayyis frequently 
married, frequently divorced, takes no heed of any women except that she is a woman. His 
practice runs counter to the teachings of Islam. However, Musafa S‘aid has the same 
obsession with women.  He takes no heed of any woman except what fills his bedroom. He 
has large mirrors in his bedroom so that when he beds a woman he feels as if he is bedding a 
‘whole harem.’ 
Conversation between the Headmaster, ‘Abdul Samad and Sheikh Ali: 
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1. 
  ؟!اد ﻪﻳا مﻼآ اد  ﺐﻳﺎﺠﻌﻟا ﺔﻨﺳ يد ﺔﻨﺴﻟا ﺪﻤﺼﻟا ﺪﺒﻋ جﺎﺣ , ﻲﻠﻋ ﺦﻴﺷ (Zein:247) 
”Sheihk Ali, ‘Abdul Samad- this year is a year of miracles. What a thing to happen!” (D.J, Zein:79) 
(Salih  ,Zein:242)        ﺢﻴﺤﺻ اد ﺮﺒﺨﻟا 
Is the news true?  
2                                                                              
( Salih  , Zein:243)   ﺮﻇﺎﻨﻠﻟ لﺎﻗ و ﺪﻤﺼﻟا ﺪﺒﻋ ﻚﺤﺿ و : دﺮﺒﺗ ﻞﺒﻗ ةﻮﻬﻗ  ﻒﻟا بﺮﺷأ ىﺪآ ,ﺢﻴﺤﺻ مﻼﻜﻟا . 
 ‘Drink up your coffee before it gets cold.’ ‘Abdul Samad said with a laugh to the Headmaster. ‘What they say is 
quite true’ (D.J, Zein:80) 
3 
ﻪﻤﻓ ﻲﻓ ﺮﺴﻳﻷا ﺐﻧﺎﺠﻟا ﻰﻟا ﻦﻤﻳﻻا ﺐﻧﺎﺠﻟا ﻦﻣ غﻮﻀﻤﻤﻟا كﺮﺤﻳ ﻮهو ﻲﻠﻋ ﺦﻴﺸﻟا لﺎﻗو :ﻩﻮﺑأ و ﺢﻴﺤﺻ ؟ىﺪآ ﻮﻣ ﻦﻳﺰﻟا سﺮﻋ ﺔﻳﺎﻜﺣ  .  (Salih  , 
Zein:242)    نﺎﻤآ ﺢﻴﺤﺻ 
Shifting the quid of tobacco from the right side of the mouth to the left. Shiekh Ali said, ‘The story of Zein’s 
marriage? It is a hundred percent true all right.’  (D.J, Zein:80) 
4 
ﻟا ﻦﻜﻳ ﻢﻟ ؟نﺎﻄﻠﻏ ﺎﻧأ ﻻ و اﺪﺟ ﺔﺒﻳﺮﻏ ﺔﻨﺳ يد ﻞﺟر ﺎﻳ ةرﺎﺒﻋ ﻞﻤﻌﺘﺴﻳ ﺮﻇﺎﻨ )لوز ( , يأ)ﺺﺨﺷ ) 
   (Salih  , Zein:242)    ﺪﻠﺒﻟا ﻞهأ ﺔﻴﻘﺒآ , لﻮﻘﻳ نﺎآ ﻞﺑ)ﻞﺟر (ﺔﻠﻤﺟ ﺔﻳاﺪﺑ ﻲﻓ.  
‘My dear fellow; this the most strange year- or am I wrong?’ (D.J, Zein:80) 
5 
ﺪﻤﺼﻟا ﺪﺒﻋ لﺎﻗ و) :ﺮﻇﺎﻨﻟا بﺎﻨﺟ ﺢﻴﺤﺻ ﻚﻣﻼآ . ناﻮﺴﻨﻟا ﻼﻌﻓ ﺔﺒﻴﺠﻋ ﺔﻨﺳ نﺪﻟو ةدﻻﻮﻟا ﻦﻣ ﻦﻌﻨﻘﻟا .ﺖﺑﺎﺟ ﻢﻨﻐﻟا و ﺮﻘﺒﻟا,   ﺞﻠﺜﻟا و ﺔﻧﻼﺘﻟا و ﻦﻴﻨﺗﻻا
لﺰﻧ    S alih  , Zein:243)(  
‘What you say is quite right, Headmaster’, said Abdul Samad. ‘A really extraordinary year. Women who had 
given up hope of being pregnant suddenly have children; cows and sheep give birth to two and three. Also it 
snowed. (D.J, Zein: 80) 
6 
  مﻼآ اد ! ؟ يد يز ءاﺮﺤﺻ ﺪﻠﺑ ﻲﻓ ﻲﻓ ﺎﻤﺴﻟا ﻦﻣ لﺰﻨﻳ ﺞﻠﺜﻟا(  ﻪﻘﻠﺣ ﻲﻓ تﺎﻤﻠآ ﺪﻤﺼﻟا ﺪﺒﻋ ﻢﻬﻤه و ﻪﺳأر ﺮﻇﺎﻨﻟا ﺰهو , لوﺰﻧ نﺎآ ﺪﻘﻓ   ﻚﻟذ ﻲﻓ ﺞﻠﺜﻟا
 ﺎﻌﻴﻤﺟ ﻢهﺮﻴﺣ ﺎﺌﻴﺷ مﺎﻌﻟا .ﻨﻟا ﻊﻄﺘﺴﻳ ﻢﻟ و ﻼﻴﻠﻌﺗ  ﻪﻟ ﺪﺠﻳ نا ﺎﻴﻓاﺮﻐﺠﻟا ﻲﻓ ﻪﻋﺎﺑ لﻮﻃ ﻊﻣ ﺮﻇﺎ . ( Salih  , Zein:243) 
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Can you imagine such thing ? Snow falling from the sky on a desert town like this? ( DJ, Zein:80) 
7 
( Salih  :243)  ﺮﻇﺎﻨﻟا لﺎﻗ و ) :ﻦﻳﺰﻟا جاوز عﻮﺿﻮﻣ ىﺮﺒﻜﻟا ﻩﺰﺠﻌﻤﻟا ﻦﻴﻜﻟ ( ﺗدﺎﻋ ﺖﻧﺎآ ﻩﺬه ﻪ ,ﻪﺜﻳﺪﺣ ﻲﻓ ﻰﺤﺼﻔﻟا تﺎﻤﻠﻜﻟا جﺰﻳ.  
‘But the biggest miracle of all’,  said the Headmaster, ‘ is the business of Zein’s betrothal.’ (D.J, Zein:80) 
                                                                                                                                                                                                           
8   
( Salih  :243)  قﺪﺼﻳ دﺎﻜﻳ ﺎﻣ ﺪﺣاﻮﻟاا  "ﺎﻤﻠﻜﺑ ﺪﻤﺼﻟا ﺪﺒﻋو ﻮه ﻪﻳﺪﻌﻳ ﺮﻇﺎﻨﻟا نﺎآ ﻰﺤﺼﻔﻟا ﻪﺗ ,  ﻪﺗارﺎﺠﻣ نﻻوﺎﺤﻴﻓ  
‘One is loath to believe it’, said Sheikh Ali- who was like ‘Abdul Samad 
infected by the Headmaster’s classical words; and they would both try to vie with him. (D.J, Zein:81) 
9  
( Salih  :243)  ﺪﻤﺼﻟا ﺪﺒﻋ:ا ﻊﻗو ﺎﻣ ﻦﻴﻨﺤﻟا مﻼآﺪﻠﺒﻟا ﻲﻓ ﺖﺑ  ﻦﺴﺣا سﺮﻌﺗ ﺮآﺎﺑ ﻪﻟ لﺎﻗ ﺮﺤﺒﻟ  .  
‘Haneen’s words were not idle ones,’ said ‘Abdul Samad. ‘He said to him "Tomorrow you will be marrying 
the best girl in the village”.’    (D.J, Zein:81) 
10  
( Salih  : 243)  ﺮﻇﺎﻨﻟا: ﻢﻌﻧ يأ .ﻃا ﺪﻠﺒﻟا ﻲﻓ ﺖﺑ ﻦﺴﺣأﺎﻗﻼ .لﺎﻤﺟ يأ !بدأ يأ !ﻢﺸﺣ يأ  
‘Yes, by God, that’s so.’ ‘The best girl in the whole village. What beauty! What manners! What modesty!’ 
(D.J, Zein:81) 
11 
( Salih  :243)   اﺰﻔﺘﺴﻣ ﺪﻤﺼﻟا ﺪﺒﻋ لﺎﻗ و": سﻮﻠﻓ يأ !ﺎﺸﻋ ﺎﻬﻴﻠﻋ ﻚﻨﻴﻋ تﺎﺧ ﺖآ ﻚﻓرﺎﻋ نأن ﺎهﻮﺑأ لﺎﻣ"  
 
‘What money!’ said ‘Abdul Samad provocatively. ‘I know you had your eyes on her because of her father’s 
wealth.’   (D.J, Zein:81) 
12 
            (Salih :244)   ﻪﺴﻔﻧ ﻦﻣ ﺔﻤﻬﺘﻟا دﻮﻳ ﻮه و ﺮﻇﺎﻨﻟا ﺪﺘﺣا و" : ﻞﺟر ﺎﻳ ﷲا فﺎﺧ ؟ﺎﻧأ ,ﻲﺗﺎﻨﺑ ﺮﻤﻋ ﻲﻓ ﻩﺬه".  
‘I ? Have some shame, my dear fellow,’ said the Headmaster, furiously warding off the accusation, ‘ She is no 
older than my daughters.’ (D.J, Zein:81) 
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13 
 ﻪﻨﻋ يﺮﺴﻳ ﻮهو ﻲﻠﻋ ﺦﻴﺷ لﺎﻗو " ﺮﻤﻌﻟا لزرأ ﻲﻓ ﻰﺘﺣ ﻞﺟار ﻞﺟاﺮﻟا ؟ ﺦﻴﺷ ﺎﻳ ﻪﻳا ﻚﺗﺎﻨﺑ ﺮﻤﻋ . ﺮﺷﺎﺘﻌﺑرأ ﻦﺳ ﻦﻣ ﺖﻨﺒﻟا   
(Salih  :244)    ﻦﻴﺘﺴﻟا ﻲﻓ ﻚﺑﺎﻨﺟ يز نﺎآ ﻮﻟ و ﻞﺟار يأ ﻦﻣ جاوﺰﻠﻟ ﺔﻠﺑﺎﻗ".  
‘What have your daughters’ ages got to do with it, old chap?’ said Sheikh Ali seeking to placate him.  ‘ A 
man’s a man whatever his age, and a girl of fourteen’s ready for marriage to any man, even if he is in his 
sixties like your honour.’ (D.J, Zein:81) 
14 
(Salih  :244) "  ﻚﺷ ﻊﻄﻗ ﺪﻤﺼﻟا ﺪﺒﻋ ﻦﻣ و ﻚﻨﻣ ﺮﻐﺻأ ﻦﻴﺴﻤﺨﻟا ﻲﻓ ﺎﻧا ﻞﺟر ﺎﻳ ﷲا فﺎﺧ"  
‘Have some shame, dear fellow- I’m in my fifties. I’m certainly younger than both you and ‘Abdul 
Samaad ‘ (D.J, Zein:81) 
15 
 لﺎﻗ و ﻩرﺪﺻ فﻮﺟ ﻦﻣ ةرﻮﻬﺸﻤﻟا ﻪﺘﻬﻘﻬﻗ ﺪﻤﺼﻟا ﺪﺒﻋ ﻪﻘﻬﻗ و : "ﺮﻤﻌﻟا عﻮﺿﻮﻣ  شﻼﺑ ﺐﻴﻃ  ,ﻦﻳﺰﻟا سﺮﻋ ﺔﻳﺎﻜﺣ ﻲﻓ ﻚﻳأر ﻪﻳا؟  "   (Salih  
:244) 
‘Well, let’s forget about the question of age,’ he said, ‘what do you think about the story  of Zein’s marriage?’  
(D.J, Zein:81) 
16 
(Salih  :244)   ﺮﻇﺎﻨﻟا لﺎﻗو" :ﺶهﺪﻣ عﻮﺿﻮﻣ اد ﻞﺟر ﺎﻳ ,؟جاوﺰﻟا لﺎﻣ و ﻪﻠﻣ ﺶﻳورد ﻞﺟر ﻦﻳﺰﻟا ؟ﻞﺒﻘﻳ ﻢﻴهاﺮﺑا جﺎﺣ يازا"  
‘That’s a fantastic business,’ said the Headmaster.  ‘How is it Hajj Ibrahim accepts it. Zein’s a dervish of a man 
who shouldn’t be marrying at all.’  (D.J, Zein:81) 
17 
(Salih  :244)  ﻖﻴﻤﻋ عﺎﻨﺘﻗﺎﺑ ﺪﻤﺼﻟا ﺪﺒﻋ : ﻦﻳﺰﻟا ﺮآذ ﻦﻣ ﻚﺑﺎﻨﺟ ﺐﺳﺎﺣ .؟ﻪﻤﺣﺮﻳ ﷲا ﻦﻴﻨﺤﻟا ﺢﻟﺎﺼﻟا ﻞﺟاﺮﻟا ﻖﻳﺪﺻ ﻪآﺮﺑ ﻞﺟار اد  
‘You should sir be careful when talking of Zein,’ said ‘Abdul Samad with profound conviction. ‘He’s a man 
blessed of God and was a friend of that devout man Al-Haneen , God rest his soul.’ (D.J:82) 
18 
(Salih  :244)  ﻲﻠﻋ ﺦﻴﺷ :ﺪﻠﺒﻟا ﻲﻓ ﺮﻴﺨﻟا ﺎﻨﻴﻟ بﺎﺟ ﻪﻴﻠﻋ ﷲا ﺔﻤﺣر.  
‘May God rest his soul,’ Sheikh Ali added. ‘He brought prosperity to our village.’   (D.J, Zein:82) 
19 
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( Salih  :244)  ﺪﻤﺼﻟا ﺪﺒﻋ :ﻦﻳﺰﻟا ﺮﻃﺎﺧ نﺎﺸﻋ ﻪﻠآ و  
‘And it was all because of Zein,’ said ‘Abdul Samad.(D.J, Zein:82) 
20 
( Salih  :244)  ﺮﻇﺎﻨﻟا :ﻪﺿﺮﺑ ﻦﻜﻟ  ؟تﺎﻣاﺮﻜﻟا عﻮﺿﻮﻣ ﻲﻓ ﺎﻨﻠﺧدﺎﻣ ﻞﺟر ﺎﻳ...  
‘My dear fellow, we are not talking about miracles. Even so, though....’ (D.J, Zein:82) 
21 
( Salih  :244)  ﻲﻠﻋ ﺦﻴﺷ : ﻩﺮﻣ ﻩﺮﻤﻟا و ﻞﺟار ﻞﺟاﺮﻟا نﻮﻜﻳ ﺎﻤﻬﻣ.  
‘When everything’s said and done,’ Sheikh Ali interrupted, ‘A man’s a man and a woman’s a woman.’   (D.J, 
Zein:82) 
22                                                                                                                                                                                                       
(Salih  :244)  ﺪﻤﺼﻟا ﺪﺒﻋ :ﻋ  ﺖﺑ ﺖﺒﻟا و لﺎﺣ ﻞآ ﻰﻠﻋ ﻪﻤ.  
‘And in any case the girl’s his cousin,’ added ‘Abdul Samad. (D.J, Zein: 82) 
 
Annotations and Commentary: 
1 Both the original text and the translation reflect the Headmaster’s concern about the news. 
The co-text reveals his inner feeling: ‘he starts his speech ten yards outside the shop’. 
2 and 3- ‘Abdul Samad soothes the Headmaster, offers him coffee and confirms the news. 
Sheikh Ali uses an emphatic colloquial SL idiom to confirm the news ﺢﻴﺤﺻ ﻩﻮﺑأ و ﺢﻴﺤﺻ Which 
is replaced by an equally emphatic colloquial idiom ‘It’s a hundred per cent true all right.’ 
4- He uses ﻞﺟر ﺎﻳ   instead of لوز ﺎﻳ.  The rendition of ﻞﺟر ﺎﻳ  as ‘my dear fellow’, is a case of 
over translation; ‘man’ or ‘fellow’ is more accurate, though, D.J’s rendering also succeeds in 
conveying the colloquial and familiar tone of the exchange.  
 The translator opts to vary translations of ﺮﻇﺎﻨﻟا بﺎﻨﺟ  It is rendered as ’Headmaster‘, ’Your 
Honour‘ and ’Sir‘ as the conversation progresses.  
 In number 13 Sheikh Ali addresses the Headmaster by two terms in one sentence: The first is 
ﺦﻴﺷ ﺎﻳ   and it is rendered as ‘old chap’; and the other is ‘ ﻚﺑﺎﻨﺟ ‘ rendered as ‘your honour.’   
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In 5 and 6 both ‘Abdul Samad and Sheikh Ali agree with the Headmaster that the year is most 
strange. They both enumerate the miracles that have occurred. Sheikh Ali focuses on the 
falling of snow in their desert town. ‘Abdul Samad grumbles when the Headmaster with all 
his knowledge in geography offers no explanation to it. 
7- The Headmaster insists on bringing back the marriage issue, describing it as the biggest 
miracle.  Although the language of the dialogue is colloquial, sometimes the Headmaster 
tends to speak in classical Arabic. 
8- Sheikh Ali imitates the Headmaster using classical words قﺪﺼﻳ دﺎﻜﻳ ﺎﻣ ﺪﺣاﻮﻟا accurately 
conveyed as “One is loath to believe it.” 
9- The Sudanese colloquial expression ‘ ﺮﺤﺒﻟا ﻊﻗو ﺎﻣ    ‘ is successfully translated as ‘his words 
were not idle.’ Haneen’s prophesy to Zein turns out to be true; he is to marry the best girl in 
the village. The dialogue reveals the villagers’ belief in the mystical Haneen. 
10-The Headmaster seizes the chance to praise Ni’ma; his enthusiasm reveals his admiration 
for her, which he is trying to conceal throughout.   
11- ‘Abdul Samad has the courage to provoke the Headmaster by adding one more 
interjection ‘what money!’ little knowing that the headmaster in fact has unsuccessfully asked 
her hand in marriage. 
 12- The headmaster furiously defends himself against ‘Abdul Samad’s accusation.   The 
formulaic ‘Fear God’ is used to blame someone for committing an offence and urging him to 
fear God. He means to say ‘be fair to me.’ The translator wisely opts to replace it by a TL 
expression  which incurs a loss in the  tone of the source text  (furiously).. 
13- Sheikh Ali tries to calm the Headmaster down by using intimate terms of address and by 
supporting him with the argument, ‘a man is a man’ but has not succeeded as he gets his age 
wrong. Then to rescue his image he addresses him as “Your honour.” 
14 - To defend himself and to justify his rejection by Ni’ma, the Headmaster is attacking his 
two friends, stating that he is younger than both of them.   
15- ‘Abdul Samad, in an effort to ease the tension and the Headmaster’s anger he redirects the 
conversation to the main subject, namely the news of Zein’s wedding. 
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16- The word   ﺶهﺪﻣ   is literally translated into  ‘fantastic’ which contradicts the context and 
the mood of the speaker. Strange or surprising is more appropriate. The phrase ﺶﻳورد ﻞﺟر   is 
translated as a dervish of a man to avoid the many associations the word dervish has in 
England. A footnote explaining the word “dervish ”would be appropriate. 
17-Again in emphatic language, ‘Abdul Samad addresses the Headmaster, this time warning 
him against criticising Zein. He also shows his deep conviction in the blessed Zein and the 
devout man Haneen. The phrase  ﻪﻤﺣﺮﻳ ﷲا   is literally and successfully translated into ‘God 
rest his soul’. 
18-Sheikh Ali repeats the formula in the traditional Islamic way  ﻤﺣﺮﻳ ﷲاﻪ ‘May God rest his 
soul’. He confirms ‘Abdul Samad’s opinion of Haneen by adding, ‘He brought prosperity to 
our country’, in turn confirming the people’s belief in the power of such men. 
19-By his utterance, ‘Abdul Samad confirms his support for Zein and his conviction in Haneen. It is an 
effective comment which is effectively retrieved in the translation. 
20- The last unfinished portion of the Headmaster’s speech reflects that the he is unable to 
continue the dialogue. 
21 and 22 – Both Sheikh Ali’s and ‘Abdul Samad’s utterances summarize the topic from their 
respective points of view. ’A man’s a man and a woman’s a woman’ is an old Sudanese 
saying, while the assertion, ‘the girl’s his cousin’ is, according to the co-text, ”an irrefutable 
argument according to the convention of the village folk.’’(D.J, Zein:82) 
The co-text has a role to play. It indicates the tenor. For example in 11,12 and 15 the words 
“guffawing provocatively, furiously" determine the manner, mood or spirit in which the 
utterance is intended to be delivered which otherwise may not be apparent from the text, 
unlike the audible and visible signals that mark naturally occurring conversation.  
Participants in the above conversation are the Headmaster and his friends Sheikh Ali the 
tobacco dealer and ‘Abdul Samad. The dialogue, as has been noted before, serves to set the 
scene and contribute to the development of the narrative while highlighting the underlying 
themes. Dialogue elements such as speech acts, co-text, turn taking, terms of address and 
interjections have been analysed. The dialogue throws light on Zein’s impending wedding and 
the reason behind the Headmaster’s keen interest in the matter. On hearing the news of the 
wedding from his pupil, the Headmaster has left the school and rushed to his friends to verify 
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it. The dialogue reflects the mood of the Headmaster, his struggle to conceal his failed 
marriage proposal to N‘ima and his fear of being found out by his friends. ‘Abdul Samad and 
Sheikh Ali notice and comment on his admiration for Ni’ma although they are unaware of his 
proposal. 
The writer redefines religious values and the concept of holiness. Haneen is given mystical 
attributes because of his clairvoyance and his ability to see through people, not strictly 
because of his religious observance. The Imam is a practising Muslim yet cannot be called 
holy. He represents conventional religion. Zein has never prayed or entered the mosque in his 
life yet he is blessed by the power of love he posseses. His famous cry, ﻟا سﺎﻧ ﺎﻳ كوورررا ﺎﻧأ ﺔﻠﺤ
  ﻩﺪﻤﻌﻟا شﻮﺣ ﻲﻓ لﻮﺘﻜﻣ (197)) “O kinsfolk, I am slain by love in the Omda courtyard draws 
suitors’ attention to the village girls whom they have no chance of  seeing or communicating 
with in their conservative community. This transcends their village to intermarriage from 
other neighbouring villages. Zein’s wedding unifies the whole village. 
Madih is another problematic area of literary translation. Following is translation by Idris 
‘Abdullah Al-Banna of   تﺎﻓﺮﺸﻤﻟا ﻲﻠﺑا (My She Camels), a Sufi poem by Shiekh ‘Abd al-Rahim 
al Bura‘i: 
                                                تﺎﻓﺮﺸﻤﻟا ﻲﻠﺑا 
ﺮﺧﺎﻓ ﻦﻬﻤﺳوو تﺎﻓﺮﺸﻤﻟا ﻲﻠﺑإ 
ﺮﺧﻵا مﻮـﻴﻟا ﻲﻓ ﻦـــهرد ﻲــﻨﻌﻔﻨﻳ  (1) 
My graceful she- camels  
Earmarked, honoured and rife 
Do offer me their best of milk 
In the Day of after life  
ﺮـﺧﺎﻔﻣ نزﺎـﺣ ﺮـﺧﺎﺴﻣ ﻦـهﺎﻣ 
ﺮﺧاﺰﻟا ﺮﺤﺒﻟا ﻲﻓ ﺮـﺧاﻮﺑ ﻦـﻨﺤﺷ(2) 
Never been trifles 
But gained all the prizes  
Shipped in boats to travel 
287 
 
On high sea been full to marvel 
ﺔــﻨﻳز َﻼﺑإ ﻲه 
ﺔـــﻨﻳز ﻞـﻔﺤـﻤﻟا ﻲﻓ 
ﺔـــﻨﻳﺰﺧ تﻼــﻳﺎﺷ 
ﺎــﻨﻳﺰﺋﺎﻔﻠﻟ(3) 
Of character and ornate 
In festivity for Kaa’ba to decorate 
Carrying the treasure of high rate 
For the tops whose luck would meet 
لﻮـﺒﻤﺗ قﻮﺳ ﻦـﻣ ﻦـهﺎﻣ 
لﻮــﺒﻤﺷ لﺎـﻴﻋ ﻦـﻣ ﻻو 
لﻮـﺌﺴﻣ تﻮـﻳ ﻦــﻬﻴﻋار 
لﻮـﺒﺴﻤﻟا ﻰـﻠﻋ ﷲا ﺮـﺘﺳ (4) 
Bought not from the mart of Tamboool 
Nor bought from any Bany Shambool 
Their shepherded is busy and for all 
The Lord keeps their utmost whole 
ﺮـﺸﻌﻣ ﺎـﻳ ﺎﻨـﻠﺑإو 
ﺮـﺷﺎﺘﻌﺑراو ﺔــﺋﺎﻣ 
ﺮـﺸﺤﻤﻠﻟ ﺔﻠﻣﺎﺣ ﺊﺠﺗ 
ﺮـﺸﺒﺘﺴﺗ ﺎﻬــﺘﻋاﺮﻟ (5) 
Our camels, dear folks have been 
One hundred and fourteen 
Do seek on the resurrection 
Their shepherd’s very good omen 
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يﺎﺟ ﻦﻣ حﻻ ﻦـﻗاﺮﺑ 
يﺎﺟرو ﻲـﺘﻠﺒﻗ حﻮﺴﻣ 
يﺎﺟ يﺎﺟ ﻩﺎﺗ يﺮـﻜﻓ حار 
يﺎــﺠﻠﻣ روزأ ﻦﻴﺘﻣﻷ(6) 
Their lightning flashed this way 
To where my wished could be 
My wits have gone astray 
When, where visit I to stay 
ـﻌﻟا ﺔـﻴﻓﺎﻧ ﺎـﺗاﻮﻠﺻﺪ 
ﺪــﻌﻣو ﻲــﺼﻗ دو ﻲـﻟ 
ﺪﻌــﺴﻳ ﻢﻈـﻨﻟا ﻲـﻋﺮﺑ 
ﺪـﻌﺼﻳ قﻮﻔﻟا جرﺪﻟا ﻲـﻟ(7) 
Uncounted prayers are offered 
For Qossay’s son and to Ma’ad 
Wrote Boraie been happy said 
For the highest top to ascend 
Annotations and commentary 
(1) This Sufi poem is about the Qur’an and the benefit of recitation. The lexical item, she-camels, 
is used symbolically by the writer to refer to the 114 verses of the Qur’an which he mentions 
only in the fifth stanza.   The translation of the word  ﻦهرد as milk successfully conveys the 
flow of God’s reward that the poet accrues from his involvement with the Qur’anic verses. 
The translator commits himself with the symbolic style of the original text.   
(2) The word ﻦهﺎﻣ here and in the third stanza is the colloquial form of  ﻦﺴﻟ. It is noted all through 
the poem the use the short vowel, sukun  (vowellessness) to end each line and with reference 
to the plural feminine e.g.   ﻦﻨﺤﺷ  ﻦﻬﻤﺳو , نزﺎﺣ  , ﻦﻬﻴﻋار , ﻦﻗاﺮﺑ   instead of the standard Arabic 
forms with the shaddah (double consonant) in  , ﻦﺤﺷ ,ﻦﻬﻤﺳو ,ﻦﻬﻴﻋار and fathah (a flat sound) 
in  نﺰﺣ. 
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(3) Both this and the previous stanza are describing the Qur’anic verses. The word   ﺔﻨﻳز is used in 
two different pronunciations: the first one means noble mannered and the second one with the 
short vowel kasra (the consonant sound brought down) on the first letter means ornamented. 
The translator reproduces the word   ﻞﻔﺤﻣ( the Day of Judgment or Congregation) as   ﻞﻤﺤﻣ
(The camel procession used to carry richly decorated cover sent by Muslim rulers to the Holy 
Ka’ba in Mecca).  
(4) The verses, symbolically the she-camels, are of good quality. They are not bought from 
Tambool’s camel market nor are they originated from Shanbool tribe. Their shepherd is 
always alert. The word تﻮﻳ is the Sudanese colloquial for always.  
(5) Here the poet makes clear what is meant by the she-camels, however the meaning is impliedly 
mentioned as a hundred and fourteen on which the reciters rejoice in the Resurrection. The 
poet is known for employing numbers by propagating and reproducing them leaving it to the 
listener or reader to work out the meaning e.g. 
          ﺔﻌﺑرأ و ةﺮﺸﻌﻟا و ﺔﻴﻤﻟا رﻮﺴﻟا  =   ةرو114  
(1) ﺔﻌﺑرا ﻲﻓ ﻦﻴﻌﺴﺘﻟا ﺔﻨﺴﻟا مﺎﻳأ  90x4 = 360 days   
Another use of the number, four, is  in the following: 
    ﺔﻌﺑرﻷا ﺐﺘﻜﻟا  , ﺔﻌﺑرﻷا ﻞﺒﻘﻟا ,ﺔﻌﺑرﻷا ﺔﻤﺋﻷا ,   ﺔﻌﺑرأ ﻦﻣ ﻢﻠﺴﻧ ,ﺔﻌﺑرأ ﻊﻣ ﺮﺸﺤﻧ     
The number five is employed in other poems: 
ﻦﻳﺮﺸﻌﻟﺎﺑ ﻰﻠﺻ و ىﺮﺳأ ﺔﺴﻤﺨﻟا  , = the twenty five prophets 
 He ascended and lead the twenty and five (the 25 prophets) in the prayer. The reference here 
is to the Isr’a and M‘iraj, the spiritual night journey of Prophet Muhammad (PBUH) through 
the seven skies to the Sublime Throne. 
 ﺔﺴﻤﺧ ﻰﻟا ﻦﻴﺴﻤﺨﻟا ﻒﻔﺧ و ﻰﺟﺎﻧ  = the fifty prayers 
He intimately and cofidentially coversed with Allah and reduced the 50 (the stated prayers) to 
only five 
ﺔﺴﻤﺨﻟﺎﺑ ﺎﻨﺘﻴﺟ و ﺖﺟﺮﻋ = the five prayers. 
You came back with the five (the stated five prayers).  
ﺔﺴﻤﺧ ﻰﻠﻋ ﻦﻳﺪﻟا ﺖﻴﻨﺑو   
You based religion on five (the five pillars of Islam) 
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(6) The word يﺎﺟ in colloquial Sudanese means this way as reproduced by the translator and the 
expression  يﺎﺟ يﺎﺟ means this way and that way. يﺎﺟر and  يﺎﺠﻠﻣ  are the colloquial for  ﻲﺋﺎﺟر 
and  .ﻰﺌﺠﻠﻣ  Perhaps this form is deliberately used by the poet for the purpose of the rhyme,  
(7) The poet ends the poem with praying to Prophet Mohammad (PBUH) as it is always the case 
with most Sufi poem and invoking God to grant him high position in the Hereafter. Professor  
Ibrahim al Qurashy (1) notes that the invocation:  ﺪﻌﺼﻳ  قﻮﻔﻟا جرﺪﻟا   (For the highest top to 
ascend) 
is related to the Prophet’s  Tradition ( ﺪﻌﺻا و أﺮﻗا ﺔﻣﺎﻴﻘﻟا مﻮﻳ نﺁﺮﻘﻟا ﺐﺣﺎﺼﻟ لﺎﻘﻳ)  
This Sufi poem is the most controversial for my informants, perhaps for its religious and 
cultural characteristics. It also contains some words of Sudanese dialect. Informants with no 
Arabic background are highly impressed by it as a poem on its own right regardless of the 
Arabic text, however they inquire about the Arabic and Sudanese words such as Ka‘ba, 
Shanbool and Tambool.  Others with Arabic knowledge think that the translator sometimes 
tends to over-translate some words like his translation of ﻞﻔﺤﻣ in the third stanza. The word 
‘rife’ in the first stanza and the phrase, to marvel, in the second stanza constitute a problem for 
the informants. I think the word rifle is added by the translator as a third adjective describing 
the she-camels to rhyme with life in the fourth line. By adding words like rifle and Ka‘ba 
perhaps the poet meant to enrich the meaning. The phrase to marvel is perhaps a misprint of 
marvels which may suit the context well and rhyme with trifles in the first line.  Poetry 
translation is the most problematic among literary translation. The availability of the Qur’an, 
Bible and the world masterpieces... etc in translation, falsifies the theory of literary 
untranslatability. Given that absolute sameness is impossible, the question of loss and gain can 
be discussed. Rhymed Translation is one of Lefevere’s seven strategies of poetry translation 
which he condemns as restricting to the translator (Lefevere, 1975: 88).  In the text in 
question, although, the choice of the rhymed structure is restricting, there is considerable 
degree of accuracy and commitment to the source text noted.  As a poet who belongs to a 
family known for its poetic achievements in the Arab world, the translator chooses to 
reproduce poetry as poetry.  Reproducing poetry as prose may have served the meaning well 
given the translator’s mastery of both source and target language. All religious and cultural 
references, Sudanese terms and colloquial lexis need to be explained in footnotes. Adding 
vowel marks to the poem would have ensured correct and smooth reading and enhance 
understanding the meaning. 
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Conclusion 
This study has endeavoured to place Sudanese literature within a historical, cultural, and 
linguistic matrix with a view to determining its defining features and its adaptability to 
translation. Part One has explored in depth the ethnic, linguistic and religious dimensions of 
the Sudanese literary experience. It highlighted the impact these factors have had on the 
formation of Sudanese identity, which this study has argued was shaped in part by the 
evolving literature even as that literature was shaped in turn by its national and other 
constituents.  One interesting insight revealed here is the composite or compound picture of a 
national identity composed of tribal and ethnic as well linguistic and religious identities, 
reflecting the diversity of Sudan’s peoples and cultures with levels of cultural and historical 
experiences. It is remarkable, one may add in view of recent events, that this rich admixture 
managed to survive for a number of decades after independence, with literature acting as a 
glue to and an affirmation of national unity. 
 In this context, the postcolonial approach was used and proved to be an illuminating and 
useful framework and methodology. It revealed that in their search for or assertion of their 
national identity, the Sudanese writers during the struggle for the independence of their 
country shared with other African and colonised nations a common struggle and a number of 
traits. Interestingly, that struggle did not end up portraying the Western coloniser as the 
enemy to overcome and negate. Rather, it saw him as a contender who was eventually 
incorporated into the Sudanese people’s literary expression and identity. This phenomenon, 
one may extrapolate, may help to show that “soft power” (through literature and the arts) can 
be more effective and enduring than the “hard power” of brutal occupation. In this 
connection, the study also showed that this “struggle” which had its roots in the colonial era 
established a tradition which celebrated or at least condoned artistic experimentation and the 
cultural and ideological interaction with the “other”. The tendency by Sudanese writers to 
invest in their knowledge of Western literary models and genres through translation and later 
in direct contact with the original sources as their knowledge of foreign languages, primarily 
English, increased was also present in other African and “third-world” countries. Such cross-
fertilisation, it needs to be said, rarely abandoned or looked down on native models and 
priorities, rendering such complexities and paradoxes worthy of critical study.  
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The Sudanese writers shared with other African and Arab writers of the colonial and early 
post-colonial periods a mix of pride in their native culture and national identity together with 
a growing ability and readiness to criticise aspects of that identity and culture. Certainly social 
and political satire, to take one example, had never been absent from traditional Arab poetry 
and belles-lettres. However, the lessons learned from Western models in literature and literary 
criticism as well as from Western ideologies like liberal democracy and socialism, gave an 
up-to-date and poignant edge along with an assortment of tools to such expressions. It is 
revealing that such social and political critiques in the contemporary Arab world always 
reached unprecedented heights precisely in the wake of Arab political misfortunes and 
military defeats. Also interesting is the fact that the trend witnessed in colonial and early post-
colonial times for Sudanese writers to relate to larger regional and universal identities (e.g. 
pan-Africanism, pan-Arabism, proletarianism, humanism) has also been reasserting itself 
more recently under the pervasive influence of globalisation.  The role of Islam, which in the 
past played a unifying role in nation-building and maintaining unity in diversity, has also 
undergone a sea change, being perceived by some as having caused too much strain on 
national unity by a radical application or interpretation of some of its political and penal 
postulates.  The recent reversion to what may be seen as parochial ethnicity and tribalism, 
though often claiming to preserve a fairer or more authentic Sudan, is a phenomenon that can 
be observed though its implications are yet to fully crystallise. However, here also, literature 
has boldly addressed and probed the emerging dilemmas and offered visions of the future. As 
noted, Deng’s Seeds of Redemption, among other literary expressions, has continued to 
address this search for identity and need for re-evaluation. Like the oral poetry of the Mahdist 
uprising and that of the subsequent liberation struggle which was spearheaded or 
accompanied by writers and literary groups, Deng’s work exhibits boldness in self-expression 
as well as considerable versatility in language use with a readiness to experiment and 
innovate.   
Here also as in Ngugi’s and Liyong’s impassioned debates about which language is best as a 
literary medium for African writers, the link between literature and identity is made manifest. 
The story of the Graduate Congress of the 1930s has illustrated such tensions quite poignantly 
for its era; but there was then a firm belief (articulated by the likes of Shaikh A. ‘Abd al-
Rahman, in the resilience and ability of the national language (in Sudan’s case Arabic) to 
express and solidify national coherence and survival. Later, the “enigma of arrival”, and the 
doubts and upheavals which accompany that deceptively placid and happy phase, was 
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inevitable.  Hence, the post-independence period witnessed the reassertion of an introspective 
and satirical mode not un-similar to that experienced by the Irish writers after the 
independence of their own country.   
Be that as it may, political issues, like the disastrous failures on the part of the ruling elites 
which plunged the Sudan into one crisis after another, are destined to continue to engage the 
concerns and priorities of writers, especially since these writers, as Frantz Fanon asserts, see 
themselves as working to nurture the “social consciousness” so vital for the wider or parallel 
“national consciousness”.  The examination of works by Jamal Mahjub, writing in English, 
and Tayyib , so widely translated, offers dramatic and narrative studies in cultural alienation 
and reconciliation. The central character in ’s Season of Migration to the North, reveals and 
reasserts the ability of great literature to embody and reflect, but also transcend, the 
contradictions and tensions of the environment which has helped create it. The case of Leila 
Aboul‘ela’s English narratives not only contributes so masterfully to this debate in the 
tensions these narrative depict so vividly and poignantly between, say Khartoum and 
Aberdeen; the narratives also articulate and perhaps culminate a long journey by Sudanese 
women to express their visions and priorities in a largely patriarchal society and through a 
language long conditioned to serve men. The section on Women Writers in Sudanese 
Literature has, however, shown that the feminine, even feminist, voice was not completely 
absent from the Sudanese cultural, social, and religious discourse. Be it from within the Sufi 
fraternities, the folk celebrations, and increasingly the spread of free education, women too, it 
has been argued, have helped shape the history and politics, and increasingly literature and 
identity, of the Sudan and continue to do so.  Buthayna Khidr’s use of female colloquial 
expressions in her fiction has shown that Sudanese women are “no longer silent, passive and 
submissive”; along with female contributions, such innovative language us has also 
contributed to the emergence of a credible, authentic, bold, and inspiring Sudanese literary 
language, one that is corrective of the wider national discourse and identity. 
The many-sidedness and uniqueness of Sudanese literature is a major postulate of this study. 
Like Egypt and the Maghreb countries, Sudan is a member of both the Arab League and the 
African Union. The pull from Pan-Africanism and Negritude during its formative period as a 
nation-state was as strong as the pull of Nasserism and Pan-Arabism. The fusion of these two 
strands was for many years perceived as complete and irrefutable, leading to the Sudan being 
described as a “lively Afro-Arab” cultural entity (Beshir, 1976: 17). This fusion was seen to 
be unravelling in the years that followed independence. However, this study has gone to some 
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lengths to probe and highlight the factors which have contributed to making Sudanese 
literature so distinctive.  Not only has this been shown in a range of literary genres and 
subgenres, both formal and colloquial, serious and satirical, and in the very bold and 
evocative symbols and images used by the likes of al-Majdub, ‘Abd al-Hai, and Ibrahim, but 
also in some of the assertions of writers and academics participating in such activities like 
those of the Sudan Research Unit, once again reflecting the high priority the Sudanese have 
given to the quest for identity. As has been shown, this striving for distinctiveness has not 
entailed a separatist or isolationist tendency; rather, a generally confident and mature 
engagement with wider Arabic, African, and Western literary models and influences was the 
norm. And while the study, using specific examples and translations, has chronicled the 
various phases through which modern Sudanese literature, mainly poetry, progressed, it has 
also paid attention to native roots as those of the Sufis and the often-neglected literary 
traditions of the ‘ulama and the Bedouins, and some little-studied subgenres like the madih, 
the haqibah,  and aghani al banat.  
A major achievement or endeavour of this study, however, has been its close critical, semantic 
and syntactical, analysis in Part Three of representative texts from the very extensive corpus 
of Sudanese literature, excluding drama, nascent as this genre is, with a view to illustrating 
and addressing specific problems and challenges associated with translation. The samples 
were drawn from literary genres and subgenres reflective of the themes and issues highlighted 
by the study. The method of text analysis in this Part has showcased the problems which arise 
from literary translation and pinpointed the different strategies used by the translators to solve 
them. These strategies have been in the main Paraphrasing, Omission and Substitution. 
Paraphrasing has been the most common strategy, imperfect as it often is. Hence, for 
example, the translation of ﺮﺸﺑأ  which is a specifically Sudanese (and in some cases largely 
Arabic) term into ‘Make known the good news’ does not convey the full meaning or the 
attendant associations of the expression. Substitution often works when there is a TL 
equivalent as in the case of the expression ‘in the hanky panky land’ fo        .ﻚﻧﺮﻟا و ﻚﻨﻬﻟا دﻼﺑ ﻲﻓ  
Opting for Omission, on the other hand, sometime incurs loss of meaning, as was the case in 
omitting a text from Maryoud illustrating in a lively, dramatic, and comic fashion features of 
distorted pronunciation in some Sudanese dialects.  Literal translation, however, has the 
potential to produce some absurd results, particularly in the case of swear words, interjections 
and religious formulaic. 
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It has been illustrated that rendering dialogue is the most difficult for the translator as he or 
she has to work in different registers and at various levels of language, ranging from classical 
Arabic (fusha), Modern Standard Arabic (MSA) to ‘amiyyah or the colloquial.  A translator 
also has to take into consideration particular social and cultural settings.  For example, the 
dialogue at the Old Bailey in ’s Season of Migration to the North is a highly sophisticated and 
intellectual one as the participants consist of the Public Prosecutor and members of the legal 
profession using specialised legal and court discourse. However, the translator has skilfully 
rendered into English the proceedings of the court conveyed in the original modern standard 
Arabic. Elsewhere, the language used in the conversation of Bint Majzūb and the village 
group was very difficult to render as it is conveyed in a very specific local dialect. Inevitably 
in translating dialogue, the translator has to add co-text in an effort to further elucidate the 
manner, mood and spirit of the utterance.  
In view of the above assortment of difficulties in translating very specific Sudanese images 
and expressions, particularly those in the Sudanese Arabic vernacular and those entrenched in 
local customs, into English, the old adage tradurre e tradire may yet prove relevant, 
prompting towards a verdict of untranslatability. While such a verdict is still possible in some 
cases, one felicitous outcome of the study has been the ability to show examples of the 
versatility, deftness, and creativity of translators who employed various methods to be better 
translators than traitors. In all events, the study has endeavoured to show the relentless and 
dynamic connection between language, through its supreme manifestation literature, and 
national and social identity. It is remarkable, one may add, that Arabic, which in the Sudan 
was traditionally a unifying factor in a vast country with numerous ethnicities and beliefs, has 
managed to retain respect and an official status by various parties despite the cavalcades of 
political and military conflicts and a plethora of separatist movements.  Be that as it may, 
insights and lessons from the Sudan and other parts of the world suggest that no country or 
language, and for that matter no literature, can survive and contribute to humanity without 
interaction, diversity, and respect for the laws of change.   
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